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FOREWORD TO THE SECOND EDITION 


It isa matter of great gratification to the author that Messrs 
Matilal Banarsidass have decided to issue a reprint of the present 
book. The original limited edition has been out of print for many 
years and as scholars and students have seemed to find it useful in 
their study for Rāmānuja and Vigistadvaita, it is hoped that a 
reprint will be welcomed. 


The limitations of reproduction by off-set have the disadvan- 
tage that no changes can be made in the body of the text. Apart 
from the title page, the table of contents and this foreword, which 
replaces the original Dutch foreword, the book therefore is identical 


with the original. 


The author would like to record once more here his great 
debt to Dr. J. Gonda, Professor of Sanskrit at the University of 
Utrecht, under whose guidance this study was begun and completed. 


As in the Introduction I mention the comparative neglect of 
Ramanuja and Visistadvaita in modern scholarship, this might be 
a good opportunity to record with a great deal of pleasure the up- 
surge in such studies since 1953 and to add here a selected biblio- 
graphy that should supplement the onc that is given in the book. 


Several general works have appeared, notably : 


Frederick K Lazarus, The Metaphysics of Ramanuja and Bowne ("Thesis 
Boston University 1957) 

M.A. Ayyanger, The Philosophy of Ramanuja (New Delhi 1958) 

K. D. Bhardwaj, The Philosophy of Ramanuja (New Delhi 1958) 

A. Hohenberger, Rémdnuja : ein Philosoph indischer Gottesmysti (Bonn 


1960) 


Riminuja’s Vedirthasamgraha in particular has been studied 
widely. Almost simultancously three different scholars worked on it 
and their research fructified in a critical edition, translation and 


( viii ) 
introduction by the present author (Poona 1956), a translation by 
M.R.R. Ayyangar (Kumbhakonam 1956), and an edition and 
translation by S. S. Raghavacari (1956). The last scholar pub- 


lished separately an Introduction to the Vedarthasamgraha (Mangalore 
1957). 


It is to be hoped that this recent development in Ramanuja 
studies will prove the harbinger of a long and sustained interest in 
India as well as the West. 


New Delhi, April 24, 1968 J. A. B. van Buitenen 


PREFACE 


There is no doubt that Ramanuja’s Commentary on the Vedanta- 
sütras, or Sribhasya, is the most important work of this great Indian 
thinker. Yet, its very importance has led modern scholars to neglect the 
study of his other writings: for the interest of Rámànuja's Commen- 
tary was derived, not from his own original genius, but from that of 
his famous antipode, Sankara. Rámànuja's interpretations of the Sütras 
and his general views on Advaita were studied too exclusively in juxta- 
position with the monistic system of Sankara. However elucidating such 
a juxtaposition may be, it will give the student only a limited view of 
Ràmánuja's complete personality; while focusing the light on the in- 
tellectual aspects of his philosophical system, it cannot but obscure the 
aspects of devotion and religion. It seems to me that the study of his 
commentary on the Bhagavadgita will, perhaps not increase but certainly 
deepen, our knowledge of his profoundly religious system. In the 
Gitabhasya the great religious and moral significance of the Gita is 
set forth with the philosophical subtlety of the author of the Sribhisya 
and the pastoral fervour of the priest of the temple of Sriratiga. 

It has been my object to present this commentary on the Gita to 
the public in as lucid a form as possible. In a short introduction I have 
tried to give an account of the various aspects of this text. In the first 
chapter the basic assumptions of Ramanuja’s doctrine are sketched in 
outline and the attention is drawn to the parallelism between the relation 
of the Gitd to the earlier upanisads and that of Rāmānuja to Sankara. 
The second chapter deals with the place of the Gita in Rámánuja's 
system and with his indebtedness to Yamuna, whose Gitarthasamgraha 
is included in an appendix together with a verbatim translation into 
English. In the third chapter I have sought to determine the relation 

. of the Gitabhisya to the Sribhasya and their relative dates. In the fourth 
chapter I have given a brief account of Raminuja’s views on the doc- 
trines of the Gita, dealing in greater detail with the relation between 
karma- and jñānayoga and with the position of prapatti. In the fifth 
chapter, finally, I have attempted a short exposition of Raminuja’s 


methods in commenting on his text. 
The introduction is followed by a condensed rendering of the Gitá- 


( wš) 


introduction by the present author (Poona 1956), a translation by 
M.R.R. Ayyangar (Kumbhakonam 1956), and an edition and 
translation by S. S. Raghavacari (1956). The last scholar pub- 
lished separately an Introduction to the Vedarthasamgraha (Mangalore 
1957). 


It is to be hoped that this recent development in Rámàánuja 
studies will prove the harbinger of a long and sustained interest in 
India as well as the West. 


New Delhi, April 24, 1968 J. A. B. van Buitenen 
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bhasya, based upon a complete translation of the text into Dutch When 
this translation was all but completed, an old rendering of the bhasya 
by the Indian scholar A Govindacárya came to my notice Although I 
often had occasion to differ from his interpretations, I wish to acknow- 
ledge the help which hts translation has given me In general I have 
benefitted much by publications of Indian scholars, espectally the 
writings of Mr P N Srimvasachar1, in whom modern Visistadvaita 
has found a learned and ardent interpreter, have been a constant 
inspiration to me 

I have but hesitantly ventured upon thts study, fully conscious not 
only of my limited knowledge, but also of the great, almost insuperable 
difficulties which a Western student will meet in interpreting an Indian 
spirituahty Yet gradually I have been confirmed in my beltef that in 
many respects the study of Ramanuya’s system, in its theistic tenets so 
frequently and so intimately akin to Christianity, may lead a Western 
student to a deeper comprehension of the Indian genius I do sincerely 
hope that Ramanuja's interpretations of the Bhagavadgita will find 
their way alike to those who abhor, and to those who admire "the Indian 
philosophy —as the richly varied trends of Indian thought and religion 
are usually styled without discrimination — for its unmitigated monism 
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INTRODUCTION 


Ramanuja is indisputably the greatest philosopher of the visista- 
dvaita? school of Vedintamimamsa. Moreover, he was the first Indian 
thinker who succeeded in creating a philosophical system out of the 
data of popular emotional religion. At the beginning of one of his earlier 
treatises, the Vedürthasamgraha, he states his position thus: "True 
knowledge of the jivàtman and the Supreme Atman, applied to the 
performance of the obligations imposed by the dharma of the various 
stations and stages of life, accompanying humble and pious acts of 
reverence for and meditation on the Supreme Person — these and 
similar acts being held most dear by the devotee — will result in the 
attainment of God." 

In this succinct statement the main principles of his religious philo- 
sophy are implied. True knowledge may be had of the living, embodied, 
individual &tman and of the supreme, animating, personal God, who are 
distinguishable and not identical. From the individual existence of a 
plurality of embodied ātmans results, on the one hand, the importance 
of personal activity within the boundaries of an organized society in 
which the embodied àtmans occupy individual positions, and, on the 
other hand, an individual relationship of the embodied átman to the 


Deity. The atman’s relation to God is marked by religious worship and 
d by a spirit of love for these very 


pious representation and animate 
exalted object. These acts performed 


religious acts which have such an 


as a karmadháraya comp "quanfied, 
:orífislary ddroitam, or, as Venkata- 
mi in Srinivasachari, Finite Self) 
m of the differenced, unity of the 
d in God whom they modify 


1 the term is often incorrectly interpreted 
modified non-dualism"; but it is a tatpurusa 
mitha (Nyiyasiddhafijana, quoted by Kuppuswa 
puts it, eifisfasya zisisfarüpam adzaitam “monism 
universe's spiritual and non-spiritual substances with ani 
b; nstituti: i * 

y constituting His body sige paor nai (Ved. 5) jiesferomat. 


2 anterior at least to the ÇBh ; 
mayathatmyajianapürcabavargaéramcdharmenilartavy ata baporamapursgutentwoyt 


goladhyansrconaprandmadir atyarthapriyas tatpraptiphaloh. 
1 


3 


In His absolute form He 1s knowledge and bliss, antagonistic to all 
evil, comprising all that ıs good His divine Personality takes more 
shape with His beautiful qualities and glorious manifestation, yet he 
is inaccessible to perception, inexpressible by speech, inconceivable by 
thought Nevertheless, all perception speech and thought are concerned 
with God, for He is the divine reahty underlying ail and everything 
Everything forms part of his glorious supernal manifestation, his 
seigmory and domimion* So everything forms a mode of God, a 
prakara which 1s attributable to Him, subservient to Him and effected 
by Him And God and his modes are indissolubly connected 1n a perfect 
and everlasting unity 
This is the truth which Ramanuya distils from the upanisads, the 
same scriptures from which Sankara derives a very different view The 
question of whose interpretation 1s the correct one need not concern 
us here? What we are concerned with is the important fact that 
Rámanuja had to justify his interpretation and buld his system against 
Sankara's Before he could start on developing and elaborating within 
the pales of the Vedanta school of thought the views set forth by his 
predecessors, he had to refute Sankara’s entire philosophy and to prove 
that the great revelations of the upanisads admitted of a very different 
interpretation That he was fully aware of this 1s clear, the first 
doctrine he summarizes in the Vedarthasamgraha after summing up 
his own position 15 Sankara’s ,° the purvapaksin to his great Siddhánta 
1s again Sankara 
Ramánuja was, though not hterally,7 a pupil of Yamuna who was 

the first to introduce the conception of bhaktt into the Vedanta Much 
of what we see blossonnng mto ful] maturity in Ràümanuja's works 
we see budding in Yamuna’s writings And Yamuna was the grandson 
and successor of Náthamuni, the first of the ácáryas who tried to give 
a philosophical expression to the thoughts scattered throughout the 
inspired hymns of the Alwárs, and these hymns were the answer of 
the South-Ind:an Vaisnasas to latter-day Buddhism, just as in its way 


Sankara’s system was also an answer 
Ramanyya, carrying on what Yamuna had only just begun to do, 


, 
* cabhüh , asrga and muamana-, the rendering "supernal manifestation 


15 Edgerton s 
d the less so because the upanisads forming no urit) whatever, do not admit 


of one systematic interpretation, 


ey. n : 
T — has it that R never met Yimuna before the latter's death (Srins 


vasachan, VA, p 515, Govindicirya Life of Rámánujz, p. 55 ff) 
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attempted to give the Bhagavadgità its legitimate place among the autho- 
ntative texts of the Vedanta With this attempt the wheel of Indian 
thought had swung around once more The earlier upanisads, at the 
same time carrying on the quest of the brahmanas for a stable umtative 
principle and reacting against the paramount importance given by them 
to ritual acts, found a tentative answer in the conception of a Supreme 
Principle, identified with brahman and átman, beyond the phenomena 
of the world of perception and activity, only attainable by immediate 
intuitive comprehension, identical with this comprehension, sole ground 
of all being, sole being, ult: © reality in which man submerges by 
knowing it and thereby escapes from samsira A reaction agaist this 
tendency of speculative thought which could only end in divorcing 
religion from its natural obyect became clearly marked in some later 
upamsads® but found its most remarkable expression in the Bhaga- 
vadgita The Gita, without pretending to correct or supersede the 
‘monisti conclusion of the upanisads, stresses once more the necessity 
of action for the proper functiomng of world and society and opens 
to all and sundry the way to release by emphasizing the personal 
character of the Deity who can be attained not magically or my stically 
through knowledge, but devoutly through bhakti 
sankara, then, started where the upamsads had stopped Their 
ultimate answer net: nett is his postulate from which he develops a 
philosophy that explains the perfect by explaining away the imperfect 
The sole real being is the absolute, everything else 1s unreal, sprung 
from an inexplicable imagination which itself 1s neither real nor unreal 
There 1s no room here for reason, let alone emotion Action 1s purpose- 
less, religion impossible, there 1s nothing but knowledge Against this 
there 1s again a reaction, born from the same need as was felt by the 
poet of the Gita, the need to take into account common sense and 
common experience, common religion and common God There ts indeed 
a striking parallelism between the Gità's reaction against the momsm 
of the upanisads and Visistadvaita’s reaction against the monism 0 
Advaita Just as the Gita seeks to reconcile — within orthodox Brahma- 
msm — inoniem and theism, stresses the importance of ritual acts and 
e the claims of emotional rehgion, so Visistddvaita seeks to 
Re S ts 
uade Fe e of acts prescribed by the sastras ani 
E: s 5 the claims of the religious emotions felt by the devout believer 
: ation to a personal God However, just as Advaita brought only 
esp CxetUp , on R.s indebtedness to this text, cf Kumarappa, p 207 £ 
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a certain tendency of the upanisads to its logical conclusion, so did 
Visistadvaita elaborate only a certain, though most important, tendency 
of the Giti. Henceforth there is no tentativeness, no side-by-side, no 
fluency of opposites; the positions are clear-cut, the conclusions 
decisive, the truths definitive. Groping speculation and poetical in- 
spiration have given way to well-defined systems. 


II 


This remarkable parallelism between certain tendencies in the 
Bhagavadgità and in Visistidvaita naturally leads to the question if 
the tenets of the Gità have influenced Ramanuja’s system, and if so, 
to what extent. Tt is not easy to give a complete answer to the question. 
Generally speaking, of course, the answer is an emphatic yes; but as 
soon as we start to investigate the exact manner in which this influence 
was exerted and precisely to what extent any direct influence is 
perceptible, we meet with difficulties. For it is impossible to distinguish 
between Ramanuja as the independent and original thinker who created 
a philosophical system and who in his philosophic solitude could have 
been influenced directly by the Gita, and Rámünuja as the faithful 
Vaisnava who succeeded Yamuna at the temple of Sriranga and who 
from his boyhood lived in a devout milieu where the tradition of cen- 
turies of Vaisnavite sentiments, conceptions and mythology was inter- 
woven with advaitic illusionism and monism, paficaratric cosmology 
and bhagavata mysticism. In this milieu the teachings of the Gita played 
traditionally an important réle, and any influence they exercized on 
Rámánuja must have been indirect, often unrecognizable, expressing 
itself in a spirit of religion and devotional actions rather than in a clear 
system of ethical and metaphysical truths. More than anything it was 
this spirit which formed Ramanuja and which in due time would be 
reformed by him, 
Philosophically speaking, tradition was adrift. After the great 
revival of the Alw4rs and the new religious fervour which stirred the 
> South-Indian Vaisnavas, the Alagiyas could no longer acquiesce in a 
sterile sectarianism in which the exalted thoughts of the ecstatics would 
eventually drift off and:vanish, no more than they could acquiesce in 
the not Jess sterile Vedantic system of Sankara which threatened to cut 
their thinkers off from the revivifying inspiration of personal religiosity. 
It was the sentiment of bhakti in which Indian, and especially 
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Vaisnavite, religiosity had expressed itself of oll? and ít was this 
bhakti, grown richer and deeper in the course of time,” which at all 
costs should be saved This bhakti, a completely unintellectual devotion, 
a continuous flow of emotional rehgiosity, ranging from the worship 
of idols to the most exalted mysticism of love for and surrender to the 
supreme Deity, and as such an essentially theistic spirituality, pervaded 
and animated the religious life of the Vaisnavas, ever since it had found 
its superb expression in the poetry of the Gita, and possibly even before 
The tradition of bhakta theism, side by side with a more or less 
upanisad-mspired monism, was continuated by popular texts like the 
Visnu- and Bhagavatapurana and by the dgamas of the Paficaratra 
which coupled the cosmogonic doctrines of the Samkhya with the 
ancient devotion of Narayana* The typically Vaisnavite doctrine of 
avatira widened the scope of man's religious possibilities At the same 
time the orthodox Karmamimamsa with its exclusive attention for 
ritual action persisted, although the actions as such were no longer 
recognized as the only aim but were given a subordinate place in man s 
progress to salvation 
All these currents of religious belief existed since the Gita side by 
side, and all of them exerted influence on Ramanuja But it 1s hard 
to say what was the influence which the Gita, in which most of them 
can be found, exerted on them The extraordinary popularity of the 
Gita should not make us forget that ıt was just one of the texts in 
which certam religious and ‘philosophical’ trends expressed themselves 
in passing Its popularity grew with the influence of these trends 
i = say that many tenets of Ramanuya’s system 
current of popular reli oss eh p rue EE 
But in the Menus de Cie ñ ie — 
every thinker who attempted to a N come an authoritative text and 
Vaisnavas against the monistic dich Lapel srt DUUM" 
Irit bis — im of advaitic Vedanta could find 
to demonstrate that his system wa: QU peces ie Gu by bat tas 
s perfectly in keeping with the purport 


of that celebrated text 12 But sankara’s interpretations were dangerous , 
9 « 


que lon enum e EE a E 1o * — hindoue du sentiment religieux 
n retrouvera 
secte, quels qu'ils soient Lamotte Notes Š oe dans tout culte et toute 
Es sri historic survey see Gonda Bhakti 
on Pancaratra see O Schrader Introd: fi 
uctio 
7? on Cankaras commentary’ on the n to Paficaratra Madras 1916 


toegelicht en beoordeeld thesis Leyden 1906 2 Faddcepn: MAPAS Gitabhiya 


7 


he interrupted the continuity of religious thought as it had developed 
since the Gita by returning directly to the monism of the older upani- 
sads. And by erecting a clear-cut system he provoked automatically the 
opposition of all Vedantins who would not exclude from philosophy 
the rich inspiration of religion. To the challenge of Saükara's system 
they could only respond by another, more synthetic, system. 

lt was Yámuna who laid the foundations of such a system, In his 
Siddhitraya'? he demonstrated that the átman had an individual 
existence apart from {Svara, the supreme personal Deity, and, borrowing 
his arguments from Nyàya and Sámkhya, maintained the separate 
existence of God as the cause and of the conscient àtmans and the 
phenomenal world as effects, Besides he composed a summary of the 
Gita in which he set forth that its principal object is to teach bhakti 
as the sole means of attaining God, thereby opening the possibility that 
the Samkhyan dualism of God, souls and matter, which still persisted in 
his doctrine, might be solved in a higher unity, It was left to Ramanuja 
to build a synthetic system on both foundations.!* 

The frame-work of Rámáànuja's system is the great conception of 
Sartragariribhava, the doctrine that God stands to the world of atman 
and prakrti in the relation of soul to body which forms its indissoluble 
attribute, This doctrine satisfied the demands of philosophy ; but religion 
demands more, It demands a way out of the bondage of embodied life 
to salvation in release. And to satisfy this demand Ràmánuja expounded 
the teaching of the Gita coherently with the tenets of Visistádvaita. 

Now the Gith exeris direct influence. V is not only the text whose 
teachings have imperceptibly found their way to purana and agama, to 
the every-day life of temple and hermitage, but also the authoritative 
smrti text whose prestige should warrant the workable truths of 
Visistádvaita, The position of the Gita as an authoritative text is an 
ambiguous one. It is called an upanísad, but forming part of itihàsa it 

is smrti, albeit a smrti which has more prestige than many a sruti text. 
What does the Gita mean to Ràmánuja? Being smrti?? its task is to 
support the óruti, that is to clarify the purport of the Vedas — which 


i à i 3 krit Series, 
edited by S. Rima Migra Castri in the Cliowkhamba Sans! 5 
Benares 1900, kindly sent me on loan by the India Office Library, Comm. Rel. 


ice, London; discussed by Dasgupta, III, pp. 138-155. P 
ow would be interesting to study the exact relation between the views of the 


Siddhitraya and those of the Cribhásya; too little is still known about the early 


Pens — i 
ie at Mis is ampi for R. appears from many instances, e.g. CBh. 1,1,1 


p. 65 (Th. p. 86). 
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1s already known — by means of the teachings of those sages who 
have complete knowledge of the Vedas and their contcnts and who have 
in virtue of their own efforts arrived at an intuitive understanding of 
the true meaning of the Vedas ** Therefore, it necessarily must be in 
accord with sruti A quotation of the Gita can never suffice to prove a 
point without the corroboration of «ruti !? But not seldom the meaning 
of sruti 1s made to agree with the Gita so that the Gita might agree with 
sruti 5 It is God himself who chants the Gita, and God 1s omniscient 
so that his teaching needs be true 19 We may remember that Ramanuya 
has written a complete commentary on the Gita but none on the 
upanisads, not even on the Svetasvatara and the Katha, and that he has 
contented himself with sketching in outline the manner in which the 
conflicting statements of the various srutis should be reconciled 2° It is 
on the strength of the authority of the Gita that he sets forth the 
necessity of ritual action, performed not to achieve a personal end but 
for the glory of God, as a first step to ultimate beatitude in the intuitive 
vision of God through exclusive and perfect bhakt:, and this doctrine 


15 the ratson d étre of his whole system which was born from the need 
to account philoso 


phically for the redeeming value of religion and 
devotion 


On the whole we ma 


y say that ıt was the Gita and all it stood for, 
the long tradition of 1o 


ve inspired theism, of devout Vaisnavism of the 
worship of avataras and the importance of ritual action, which provided 
Ramanuja if not with the frame work of his religious philosophy, at 
wast with its main Inspiration and that it was the Gita’s doctrine of 
salvation which was elaborated and re-integrated in Ramanuja's reform- 
ation of Vedanta which was thereby lifted from the "intellectual! sphere 
to the plane of religion Just a. 


5 Sankara, after the decline of Buddhism, 
Testored the continuity of Brahmanism 


by reaching back to the upani- 
sads, so Ramanuya restored the continuity of Hinduism by making room 


(7? CBh 111 P 72 (Th p 91) asydrthasyetilias, anabh hana: 
Edryam sts Jndyate Í upabrinhanam na: : POS P ial ee 
humasaksatkrtaredatatt Vrihd iam a 


75 a striking example is the vedan: 


f the upanigads 
which ts equated with the bhakt: of the G,ct had 7 
?^ cf GRh. 212 and 132 TU TREE dn 


viz m the Ved and CBh 111 (Th P 138 8) in the CBh. the G 1s 
and ChUp cn HO times following in number immediately after BAU 
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m Vedinta for the Bhagavadgité This 15 already amply proved by the 
Sribhasya; but by composing the Gitabhasya Rāmānuja gave full 
expression to the cardinal significance of the Gita in Vedanta 

So Rámánuja acquitted himself of the task left to him by Yamuna, 
and, we may add, entirely in Yamuna‘s spirit For Yamuna left his 
Successor not only a task, but also a scheme, the Gitárthasamgraha 


Ramanuja’s indebtedness to Yanuna's Git thasamgpsaha 


Several authors contend that Rimanuja was in a large measure 
indebted to Yamuna's Gitarthasamgraha for his interpretations of the 
Gita,** but, as far as I know, no attempt has as yet been made to deter- 
mune the exact measure in which Ramanuya was influenced by his 
predecessor 

Yamuna’s GAS 22 1s a very concise summary of the G im 32 sfokas 
It may conveniently be divided into four parts, I. the doctrine of the G 
(st 1); 2 the subject-matter of the three satkas mto which Y divides 
the eighteen Lectures (st 2-4), 3 the subject-matter of the eighteen 
Lectures separately (st 5-22), 4 defimtions and discussions of the 
main points of the G (st 23-32) 

We do not exaggerate when we say that practically all the salient 
features of the GBh are contained in Y 's scheme Ramanuja himself 
leaves no doubt as to his indebtedness to Yamuna he not only dedicates 
his commentary to Yamuna with the sigmficant remark that he owes 
everything to his illustrious predecessor,”* but he also quotes some of 
the slokas of the GAS and most important of all, makes a point of 
using Yamuna’s own words, as often as the occasion arises 


The following notes may suffice to illustrate this 


1 The doctrine of the G according to Y svadharmajfanavairagya- 
sadhyabhaktyekagocarah Nardyanah param Brahma (vs 1), and to R 
paramabrahmabhütah Nàràyano — svavisayam jfianakarmanugrhi- 
tam bhaktyyogam avatarayámása, and Gitásástrasya sárartho bhakti- 


yogah (18,0) 


21 eg Radhakrishnan, G p 17, Srinivasachari, VA p 512, and Kumarappa, 


p 14 
2? text and translation of the Gitarthasamgraha in Appendix. 
23 an the title of the Vedarthasamgraha we hear a courteous echo of that of 


the Gitarthasamgraha 
23 This passage in Intr , ata Vir 1s borrowed from GAS 5 
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2 R borrows from Y the tripartition of the eighteen Lectures 
m 3 satkas, a 1-6,b 7-12,c 13-18 

a 16 Y jüinakarmitmike nisthe y ogalakse &tminubhütisiddhya:the 
(vs 2), and R prathamenádhy à) asathena itmajüiánapüt vaka- 
harmanusthanasidhyam praptuh pratyagatmano yáthatinyadarsanam 
uktam (7,0), R uses throughout Y’s term -msthi?5 where G has 
-yoga- in jñāna- and harma) oga- atmadarsana- corresponds to Ys 
atmadrst- (vs 25), Y 's yoga- to R 's “contemplation of the atman 
(ütmadar-ana-, -avalohana-), cf 253 and 68-72, 6, 27-29 

b 7-12 Y  bhagavattattvayathátmy avaptisiddhaye jfianakarmàbhi- 
mrvartyo bhaktiyogah, and R — Jiíanaharmánugihitam bhaktiy ogam 
(Intr ), and madhyame ca paramaprap, abhütabhagawattatty ayathatmya- 
jhdnapiirvahaihantikatyantikabhakty oganisthà pratipadita (Intr and 
13,0) 

c 13-18 Y supplementary discussion of 1 pradhana 2 purusa, 
3 vyakta, 4 isvara,5 karma, 6 dhi, 7 bhakti, and R uparitanasathe 
(1) prakrt- (2) purusa- (3) tatsamsargaprapafica- (4) isvarayütha- 


tmya- (5) karma- (6) jfiana- (7) bhaktisvarüpatadupadánaprahàrás ca 
satkadvayodità visodhyante (13,0) 


3 R follows in his own abstiacts of the Lectures the summary 
of the GAS often to the point of literalness 

So, eg, Y prasafgat svasvabhavokth karmano ’karmatisya ca / 
bheda jfianasya mahatmyam caturthadhyaya ucyate // (st 8) and R 
caturthe — karmayogasya kartavyatam dradhayitvantargatayfianatay a- 
syaiva jiiinayogikaratim pradarsya karmayogasvarüpam tadbhedaht 
karmayoge Jñanámsasyaiva prüdhanyam cocyate, prasangac ca bhaga- 
vadavatárayathátmy am ucyate (4,0), and Y (1) svayāthātmşam (2) pra- 
krty Asya tirodhih (3) saranagatih / (4) bhaktabhedah (5) prabuddhasya 
$raisthyam saptama ucyate // (st 11), and R. saptame tivad (1) 
upásyabhütaparamapurusasvarüpayáthàtmyam (2) prakrtya tirodha- 
nam (3) tannivrttay e bhagavatprapattir (4) upasakavidhabhedo (5) jfiam- 
nah sraisthyam cocyate (7,0), and Y svakaly dnaguninantyakrtsnast4- 
dhinatàmatih / bhaktyutpattivivrddhvartha vistirnà dagamodita // 
(st 14) and R bhakty utpattaye tadvivrddhaye ca bhagavato — kalyá- 
nagunaganinantyam krtsnasya jagatas tatpravartyatvam ca prapaii- 
cyate (10,0), and Y. (1) dehasvariipam (2) atmaptihetur (3) atmavisodha- 
nam / (4) bandhahetur (5) vivekas ca trayodasa udiryate // (st 17), 
and R : trayodase (1) dehatmanoh svarüpam dehayathatmyasodhanam 


35 borrowed, of course, from G 33 
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(2) dehaviyuktátmapriptyupaya- (3) viviktatmasvardpasamsodhanam 
(4) tatlvividhasydtmanas cActtsambandhanahetus (5) tato vivekãnu- 
samdhánaprakàras cocyate (13,0); and, finally, Y (1) isvare kartrta- 
buddhih (2) sattvopadeyatintime / (3) svakarmaparinamaé ca (4 
sástrasarártha ucyate // (st 22), and R * (1) — bhagavati sarveévare ca 
sarvakarmanim kartrtvanusamdhanam (2) sattvagunasyavasyopadeya- 
tvam (3) karmanam paramapurusarddhanabhitinam paramapurusa- 
praptinirvartanaprakarah (4) . Gitasastrasya sàárártho bhaktıyo- 
gah — (18,0) 7° 


4 Most of the definitions and discussions with which Y deals in 
GAS 23-32 return in one form or the other throughout the GBh In 
fact, there 1s hardly a word m Y 's summary which does not reappear 
m the corresponding context of the GBh im the same or a slightly 
different form 

To Rāmānuja’s free use of Yámuna's terminology corresponds a not 
less striking fidehty to the main points of the GAS Both Y and R 
regard jfüüna- and karmayoga — whatever their exact relation ?" — 
only as preparatory stages they result : the “contemplation of the 
ütman", but not ın the attainment of God himself God can only be 
attained through bhakti, to which the former disciplines of yfiana and 
karman are the indispensable means, and both agree that this doctrine 
as the essence of the Gita As to their views on the subject-matter of 
the separate Lectures, the above quotations will sufficiently prove that 
they almost literally concur 

On the whole we may say that Yamuna provided Ramanuya with 
the frame-work of his Gitabhasya Yamuna established the general 
sense of the Gita and left to Ramanuga the task of adapting detailed 
interpretations to the general fines sketched by him m the Gitartha- 
samgraha We may even regard the GAS as a satisfactory index to the 

Gitábhasya Sometimes, however, the text of the GAS ıs not clear 

enough to allow a definite translation and we have to invoke the aid 

of RàmánuJa's paraphrases to understand tts exact meaning But then 
the concise character of the GAS makes it difficult to find out whether 

Ràmanuja explains the text in the sense of Yamuna For example, in 

GAS st 8 we cannot be sure that Yamuna considered akarmata 

(corresponding to akarman- in G 4,18) to mean knowledge and 

26 these examples may suffice the summaries of all 18 Lectures are repeated 
by R with greater or lesser fidelity in his own abstracts at the beginning of each 


Lecture or the next one 
27 see Chapter IV 
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Jñanasya mahatmyam to signify the * importance of the component of 
knowledge ın action” as R interprets it, nor are we sure that m st 6 
Yamuna meant by yoga “contemplation of the atman” Personally 
speaking, I am under the impression that Yamuna attached more 1mpor- 
tance to jflanayoga as a separate way to salvation than Ramanuya does, 


but to my mind it 1s impossible to deduce a positive conclusion. from 
the insufficient data of the Gitirthasamgraha 28 


Many of Ramanuya s ideas seem to derive directly from the Gitartha- 
samgraha, for instance, that acts — which always are ritual acts — 
are propitiations of God, that the contemplation of the atman is 
ancillary to the attamment of God through bhakti ,? and that there are 


three groups of bhaktas the aisvaryarthins, the karvalyarthins and the 
Jñanins, but that only the last attain God 31 


Summing up we may say that before Rāmānuja set himself to the 
task of commenting on every verse of the Bhagavadgita most of the 
interpretations which found their way to his bhasya were already 
accepted among South-Indian Vaisnavas of Yamuna’s school But as 
Ramanuya in his Sribhasya Proves himself to be such an original and 
subtle thinker, we may safely assume, though direct evidence 1s lacking, 
that in his Gitabhasya, too, the views of his predecessors and co- 
religionists not only found a more systematical expression, but were 


also rearranged and reinterpreted by his orginal and devout genius 


III 


Whereas there is direct evidence that the Vedarthasamgraha was 
written before the Sribhásya;? the relative date of the Gitabhasya has 
not yet been established Tradition is silent about t 33 The éribhasya 
nowhere quotes the Gitabhasya, nor does the Gitabhasya ever quote the 
Sribhásya So, if we are to ascertain the relation between Ramanuwya’s 
?* On the GAS co: 


however, there is no 


VA p 372 ff , in my opinion, 
sufficient evidence to pro 
(satka) sums up the w 


ve that in the GAS “the last 

solute self-surrender (= prapatti- 

or the faranagat- e only means of salvation" (oc 

» 72, a dac buried = Tanagat: or surrender to the Lori 
3 oi moksa' (oc. P f thie wil 

R. m Chapter IV Just my remarks SAER 

39 GAS 25, at the root 


xA CE. of this Conception is G 18,46 

a GAS 2728. 

2: i R refers twice to his Vedirthasamgraha m CBh 11,1, viz Th. pp 78 
a 


P cf Gorindicirya, Life of Ráminuja, p 134-136, Srimvasachari, VA., p 517 
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commentary on the Sütras and that on the Gita at all, we shall have 
to refer to internal evidence, 

"There can be no doubt that the $Bh. and GBh. are written by the 
same author. Tradition is positive, and, indced, the very terminology 
of practically every fine of the GBh. reminds us very strongly of that 
of the SBh., more so in fact than the terminology of the Vedirtha- 
samgraha does, R. not only uses the same expressions and definitions 
for fundamental concepts of his system, but he also uses literally the 
same terms when speaking of matters of detail in both commentaries. 
Eg, prabalapramanabadhitatvena occurs in the same form (and the 
same context!) in SBh, 1,1,1, p. 8 (Th. p. 13) and GBh. 2,12; when 
speaking of the Vedas it is said in the GBh. 2,45 that they are mātā- 
pitrsahasrebhyo 'pi vatsalatarataya pravrttah, and in $Bh, 3,3,39 (Th. 
p. 662) matapitrsahasrebhyo 'pi vatsalataram sástram. These instances, 
which illustrate the direct relation between both texts (in which they 
occur only once), could be augmented. 

A certain method of investigatitig the relation between both commen- 
taries consists in studying the quotations of the Gita in the $Bh. as well 
as those of the Sütras in the GBh. If we should discover some diffe- 
rence between the interpretations given in either text of the same 
stanza and the same sütra, we may be justified in seeking in that 
difference a criterion by which we can decide on the exact relation of 


both texts, 


1. The Gitü quotations in the Sribhüsya. 


The Gītå is, after the BAU, and ChUp. the most quoted text in the 
Stibhasya (some 140 times). As far as I can see, the stanzas of the 
Gità quoted are interpreted exactly in the same way as they are in the 
GBh, Frequently, of course, the stanzas are quoted in another con- 

- nection in the $Bh, than they are in the GBh.: they serve to illustrate 
a point of the demonstration of the S$Bh.* so that no more can be 
said thau that the general trend of the interpretations is the same as 
in the GBh. But in dealing with some stanzas R. is obliged to enter 
into detail; in all these cases his explanations in the SBh. strikingly 
concur with those in the GBh. 

For instance, in $Bh. 1,1,21 (Th. p. 241) G. 4,6 is quoted .. prakrtira 
svàm adhisthiya sambhavamy ātmamāyayā, which is explained: 

34 so G. 2,2; 76; 108; 1020; 10,39; 12,17; 14,4 and 1518 are quoted to 
corroborate the view that consciousness of an individual self persists in release 
(CBh. 11,1, Th. p. 71). 
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prakrtth svabhavah / svam eva svabhavam asthdya, na samsárinam 
svabhàvam ity arthah / ãtmamãyayeti svasamkalparüpena jñānenety 
arthah “maya vayunam jüanam" itt jñãnaparyãyam api naighantuka 
adhiyate, cf GBh prakrtım svabhavam / svam eva svabhàvam adht- 
sthàya svenaiva rüpena svecchaya sambhavamity arthah átmamáya- 
yátmajfiánena / “maya vayunam yñanam ' 1t1°° jflanaparyay o'tra mayaša- 
bdah In $Bh 1,1,1, p 102 (Th p 125) commenting on G 7,14 maya 
15 equated with prakrt: because it 15 called gunamayi, a discussion of 
the meaning of mayi precedes this quotation nahi sarvatra miya- 
sabdo muthyavisayah / Asuraraksasastradisu satyesv eva máyásabda- 
prayogat / yathoktam (VP 1,19,20 1s quoted) , ato má, ãsabdo vicitra- 
rthasargakarabhidhayi, cf GBh asya (sc prakrtya) mày ASabdavacya- 
tvam dsuraraksasastradinam iva vicitrakaryakaratvena , 30 then the 
"same smrti (VP 1,19,20) 1s quoted, and R proceeds ato may asabdo 
na muthyarthavaci, this theme 1s further elaborated ?? and it 1s con- 
cluded that the primary sense of maya 1s “muiracle-working or 1llusion- 
creating influence" (this miracle and illusion being in itself real), and 
the secondary sense is "the illusion created" Another instance 15 $Bh 
4,2,20 (Th p 742) where G 823 ıs commented upon yatra kale tv 
iti kalasabdah kalabhimamidevatativahikaparah, agnyadeh kalatvasam- 
bhavah, cf GBh atra kalasabdo margasyahahprabhrtisamvatsaranta- 
kalabhunantdevatabhiyastaya margopalaksanarthah Finally $Bh 1,1,1 
p 118 (Th p 140) ad G 14,3 jagadyombhiitam mahad brahma ma- 
diyam prakrtyakhyam bhütasüksmam acidvastu yasmims cetanakhyam 
garbham samyojayāmı / tato matkrtàc cidacitsamsargad devadisthava- 
rantanam acmmisránàm sarvabhütanàm sambhavo bhavatity arthah ; cf 
GBh acetanaprakrtyà bhogaksetrabhütaya bhoktrvargapufijabhü- 
tam cetanaprakrtim °° samyojayamiüty arthah / tatas; tasmat prakrti- 
dvayasamyogin matsamkalpakrtat sarvabhüt&nàm ^ sambhavo bhavatt 
These instances may suffice to show that the interpretations in GBh 
and sBh of certain Gità stanzas often literally concur, so much so that 
I think we may assume direct borrowing But if both texts agree so 
completely, it 1s impossible to conclude which explanation was written 
down first Still st should be remarked that the GBh enlarges more 
35$ V comments from a Nighantu 
36 Vv 
eA s cq restet ueste p s 


31 
a ae 4 h ene bd Miis of the illusiomst (mäzävm-) who suggest to 
15 adduced lea (buddht ) which in itself 15 real enough the same instance 
in shorter form in CBh 1,11, 56 (Th 7: 
35 or the jivabhutaprakrti of G 75 AP 2 
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on the interpretations of 7,14, 8,23 and 14,3 than the $Bh does GBh 
7, 14 gives an important amplification of R’s statement in the sBh 
on maya and elucidates his views SBh ad G 8,23 ts too brief to be 
altogether clear, only by comparing the GBh we learn exactly why 
kala- 1s used ın the sense of mirga- In itself, however, the concurrence 
of GBh with SBh provides no sufficient evidence to conclude definitely 
which text 1s anterior The only conclusion 15 that before the SBh and 
the GBh were written down R’s interpretation of the Gita, even in 
detail, was fixed 


2 Sütia quotations m the Gitabhasya 


With the Sütra quotations in the GBh the matter stands differently 
Several times the Vedantasütras are quoted (ten times in total), but 
only in a few cases the sense of the sutra concerned 1s commented upon 
Taking into consideration the importance of the Sutras in the Vedanta 
and the existence of sankara's commentary, whose authoritativeness 
for the Vedantins is proved time and again by Ramanuja’s polermc 
violence ?? it is a priori improbable that R would have referred to the 
Sutras in corroboration of his Gita interpretations if he had had no 
reason to consider his own views on these vital texts to be sufficiently 
known to his fellow-philosophers, only after having composed hus 
Dhasya on the Sutras he could refrain as he does from commenting in 
detail on the Sutras to which he refers 

The interpretation of the Sutras quoted in the GBh 1s exactly the 
same as that :n the SBh In some cases, again, the agreement 1s so literal 
that we must assume direct borrowing For instance VS 21,34“ +s 
quoted in GBh 4,14, in the same context both sBh and GBh quote 
VP 1,4,51-52, the last line of which (mtyate tapasam srestha svasaktya 
vastu vastutām) ıs explained svakarmanaiva devádivastutapráptih, and 
svagatapracinalarmasaktyaiva hi devadivastubhavam upaniyate respec- 
tively VS 2341! ıs quoted in GBh 18,14-15, m SBh this sūtra 1s 
introduced nanv evam vidhinisedhasastrinarthakyam prasajyetety uk- 

tam tatráha (follows sütra) and in GBh (after quotation of 2,3,40) *? 
nany evam paramatmayatte jJiátmanah kartrtve jivitmi karmany 
^9 for a comparative study of R. and C on the VS see V S Ghate Le 

Vedinta Ftude sur Jes Brahma sutras et leurs cing commentaires. thesis Paris 


1918 
40 gargomvonairghynse na, süpeksat at 
41 Prigprayatnüpeksas tn wililapratee ddhadvawdrthyadibhyah 


42 pardt fu doc chrutels 
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amy oyyo bhavatit: vidhinisedhasástrány anarthah int syuh / idam api 
codyam sutrakarena parihrtam (follows 2 3,41) , this sutra 1s commen- 
ted on in SBh sarvasu kriyasu purusena krtam prayatnam udyogam 
apeksyantar) amiparamatma tadanumatidanena pravartayati, parama- 
tmanumatim antarenasya pravrttir nopapadyate, and in GBh para- 
matmana dattais tadadharais ca karanakalevaradibhis ** tadalhutasakti 
bhih svayam ca jivatma tadadharas tadahitasaktih san harmanispattay e 
svecchaya karanadyadhisthinakaram prayatnam carabhate / tadantara- 
vasthitah paramatma svanumatidanena tam pravartayatit: Jivasyapt 
svabuddhyaiva pravrttihetutvam astı Here more than in SBh full stress 
1s laid upon the intention of the individual atman, but thts is only 
one aspect of the question. the problem how God can permit sin in the 
atman 1s not touched upon ** In sBh the relation between God and self 
and their agency is illustrated by the example of the joint property 
of two persons which cannot be disposed of by one person save with 
the permission of the other In GBh, too the relation 1s illustrated 
with an instance but as in the Gita not the relation between the 
agency of God and self but that of all six factors which cause an action 
1s under discussion an entirely different example 1s provided, there, 
too, it ts especially the responsibility of the individual atman which 15 
emphasized The discussion of this sutra in GBh, which only throws 
light on one aspect of the problem may lead us to assume that R 
deliberately avoided touching on Gods relation to the evil created by 
man an aspect which instantly calls for attention, this aspect 1s how- 
ever fully dealt with ın the SBh whereas the GBh more fully discusses 
the atman’s responsibility May we assume, then, that R here implicitly 
refers to his demonstration in the sBh ? i 
Mouse i —— indication that the GBh 1s posterior 
led commentary on G 2,12 Ramanuja refutes 


the objection of an advaitin that the bheda-doctrine smphed by this 
stanza might be a case of badhitanuvrtt:,45 the persistence of an erroneous 
— which has already been sublated R shows by three examples 
I e e argument 1s not appropriate, these examples are mirage and 

» mirror and real person, one moon and double moon Now 1t 15 
remarkable that the sequence of these examples exactly corresponds to 


*3 sc. the bod 
sdhssthana , berona moa wasl: se Rs sere ot 364 


# asit is in CBh 2 
tary (Th. p. 557 Es 341 where it occupies the greater part of R's commen- 


*5 ef also CB 
AU also CBh. 111, p 7 (Th. p 12) and Varadachan, Theory of knowledge 
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that in which they appear in the series of erroncous, though to some 
extent real, notions summed up in $Bh, 1,1,1, p. 98 ff. (Th. p. 120 ff.), 
viz.silver and mother-of-pearl; dream and reality ; white seen as yellow; 
crystal seen as red; mirage end water; firebrand; mirror and real 
person; mistaken direction; one moon and double moon. Unless one 
would consider this a curious coincidence, it creates the impression 
that R. went through his list in the $Bh. to see in which case the 
objection of his adversary would hold good and selected three instances 
to incorporate in his refutation. 

Moreover, a number of passages in GBh., dealing with fundamental 
concepts of Visistadvaita, not only presuppose a short exposé like the 
Vedarthasamgraha,*" but also the detailed demonstrations of the Sribha- 
sya. For example, R.'s commentary on G. 2,12 is only compreherrsible 
when seen against the background of his Great Siddhànta in the $ri- 
bhásya. We note in this passage that R.’s entire reasoning with regard 
to this important text departs from the axiomatic assumption that the 
Gita is upadesa-, Le. instruction in truth; but the Gita, however im- 
portant its teaching, is only smrti," and R. would never have refuted 
the orthodox, upanisadic doctrines of advaitavada on the strength of 
smrti alone: his very reasoning here presupposes the scriptural evidence 
collected in $Bh. 1,1,1, (Th. p. 78 ff). The full import of his remarks 
on the vision of a double moon in the same passage becomes only clear 
when we compare them with his demonstrations in ŚBh., 1,1,1, p. 7 f 
and 99 (Th. p. 12 f. and 130 f.). These are only a few instances. 
Throughout his Gitabhasya Ramanuja takes for granted certain notions 
of which he only treats in detail in his Sribhasya, 

Considering all this, the narrow relation between i 
the amplified interpretations of the GBh. where the interpretations of 


the $Bh, are enlarged upon, the implicit references to the $Bh. when 


Sütras are quoted in direct corroboration of his Gita commentary, and 


. the a priori probability that the $Bh., as an epoch-making comment- 
ary on a vital Vedanta text, preceded the Gitabhásya, in which more- 
over the most important vigistidvaita views, set forth in the Sribhasya, 


are taken for granted, considering all this I feel justified in conten- 


ding, though not one of the indications is in itself conclusive, that the 


Gitabhasya is posterior to the Sribhasya. 


GBh. and ŚBh., 


46 this important text has not yet been studied in detail; it would be interesting 


to know the relation between Ved. and CBh. 
43 sec Chapter Il. 
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The Gitabhasya is in many respects very different from either the 
Vedarthasamgraha or the Sribhisya. Here Ramanuja does not act as 
the independent thinker who with polemic vehemence attacks and 
refutes the errors of advaitavadins and bhedabhedavadins and who in 
a concise and precise style expounds his doctrines systematically and 
organically, but he appears in the different rôle of commenting theo- 
logian whose views need no longer to be defended and advocated and 
who quietly applies them to the interpretation of every stanza. Very 
rarely he permits himself to polemize, and then only briefly ; seldom he 
enlarges on the philosophical significance of the concepts in the terms 
of which he interprets his text. But readily he enlarges upon the 
devotional passages of the Gità and then his style often approaches 
that of the ardent devotee who glorifies his God in fervid litanies. 
More than in his other works it is here the priest of the temple of 
Srirahga who rises before our minds in the prose hymns of many 
passages, It is the priest who is in daily touch with God in his temple, 
who is familiar with the practices of ritual acts and the more exalted 
practices of meditation and loving representation, It is the devoted 
bhakta who dresses and adorns the image, who loves to dwell on thé 
infinite perfections of the God it represents, on the beautiful shapes 
He assumes, the radiance of his countenance, the brilliance of his 
ornaments, the splendour of his attributes. Metaphysical speculation is 
bleached by the glorious light in which the Deity to whose service all 


acts should be dedicated and on whom all thoughts should be focused 
is revealed in the immediate visualization of bhakti, 


IV 


Riminuja, following Yamuna, divides the 18 Lectures of the Bha- 
gavadgità into three satkas, the last of which gives further explanations 
of topics already dealt with in the preceding satkas, In the first 12 Lec- 
tures, then, the, fundamental teaching of the Gita is laid down, culmi- 
nating in the essential doctrine of bhakti. The whole teaching of the 
Gità is declared to be the exposition of the mumuksu’s progress to 
bhakti and the attainment of God. That progress is divided into two 


stages, the first of which, Preparatory and ancillary to bhakti, is the 
subject-matter of Lectures 1-6, 


i Departing from Arjuna’s dilemma, at the root of which appears to 
lie an ignorance of the basic truths, the Lord begins Jy explaining the 
categorical difference between body and dtman, What is a body? 
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A conglomeration of elements of prakrt: which has developed into a 
certain nature and structure, it 1s essentially non-spiritual or non- 
conscient and essentially transient Prakrt: itself, one of the three 
categories which make up the universe, may be eternal as such, its 
corporeal forms are perishable Eternally it passes from one stage to 
another, from the stage of subtlety, where it 15 cause, to that of gross- 
ness, where 1t 15 effect, likewise its more developed forms, such as the 
body, pass from stage to stage, from birth to death and from death to 
birth, just as a clot of clay passes into the stage of jug and from that 
into the stage of grams Entirely different from this non conscient 
prakrt: is the atman, an essentially spiritual and conscient principle 
whose essential attribute 1s knowledge From time immemorial ıt has 
been implicated in samsara, seemingly dying and being born with the 
body to which it adheres Fundamentally, however, ıt 1s immortal and 
not subject to the body's vicissitudes It only seems to be mortal, 
through a basic misconception which 1s the root of all evil, the 
misconception 48 that the 4tman 1s identical with the body in which it 
resides Once this misconception has been formed and struck root, the 
ütman ıs bound to the body Though its proper nature does not really 
change but remains essentially aloof from the body, the atman 1s 
involved in matter It acquires a mock nature, that of the empirical 
ego particularized by its body Once the proper nature of the atman 
1s no more recognized the embodied being regards the pleasures which 
it can derive from the body as the only pleasures within its reach The 
embodied bemg or individual person acts upon his baste misconception 
in order to materialize his ambitions. But one action involves the next 
one, and his activity becomes a habit 49 and the habit becomes literally 
a second nature All actions are necessarily followed by results, and 
these results of past acts which a person has performed by his own 
free will ®° determine his future, henceforth he 1s trapped 1n the net 


of samsara 
So all teaching of the ways by which 
recognition of his proper nature must start with explaining this nature 


Pure knowledge of what the atman essentially 15, 15, however, not 


sufficient to break the bonds that tie the atman to its body This know- 


a person may return to the 


n Visistadvaita see Varadachani s 
1 to his R 's Theory of Knowledge) 
Radhakrishnan Ind Phi II, 


*3 On the important notion of abhimana 
interesting paper on that subject (Appendix IF 
on the Samkhyan aspect of the same problem see 
pp 303 ff 


*9 yasana 


59 see eg GBh 1813 ff and Kumarappa's remarks p 271 ff 


20 


ledge must be lived, must be applied to every action and thought of the 
man in samsara Se the samkhye buddhih, or the knowledge of the 
proper nature of the atman as an entity distinct from the body, 1s 
followed by buddhryoga, the practical application of this knowledge to 
every day hfe 
If at 15 activity for the sake of results that keeps the àtman in bondage 
to prakrti, then the first step to the release of the átman must be the 
relinquishment of the results of the acts, of all results even the rewards 
which man may enjoy in heaven after a virtuous life All acts should 
be performed to achieve one end, the supreme end of man, Release 
This release ıs the sole purpose of the sastras in all their various 
injunctions Only by karmayoga the assiduous practice of disinterested 
activity in which the knowledge of the atman 1s integrated, one may 
eventually reach that exalted stage at which the a.man can be perceived , 
for karmayoga in the above sense leads to Jfiananistha and jfiananisthá 
leads to the contemplation of the atman or the atman's self experience 
Now what 1s this jfiananistha? The constant consciousness of the 
knowledge of the atman, which alone occupies the enttre mind of the 
aspirant and which alone 1s the ground of his activity The exact relation 
between karmayoga and jfianayoga 1s not altogether clear From 2,54 58, 
where four degrees of jfianamistha (= jiianayoga) are enumerated, 1t 
would appear that jfianamstha is a discipline of concentration the 
mind has to be focused on the atman and the senses withdrawn from 
their objects, so that there seems no room for ‘action’, but in 72 it 15 
explicitly stated that the sthitaprajña or jñanamstha- is characterized 
by his firm devotion to disinterested activity or karmayoga The problem 
1s further discussed in 3,1 ff , but whereas according to 2,53 karmayoga 
leads to jiananisthà and the latter to the contemplation of the atman, 
it 1s now said that jfidnamstha presupposes karmayoga, and further on, 
in 34, that for several reasons karmayoga 1s preferable to jfianayoga; 
even for one entitled to jfianayoga, nay, that jfianayoga is physically 
impossible (4 8) and that only a released atman can refrain from acting 
(4,17 f) Soin 335 sreyan svadharmo wgunah paradharmat svanustli- 
fat, sva 1s made to refer to any person conjoined with prakrt: and 
Para- to a released atman 51 In several passages (3 34, 37) jfianayoga 
1s strongly advised against Then the acccnt is shifted, it is said. that 
karmayoga itself includes knowledge (418 ff ), that knowledge 1s the 
most important aspect of karmayoga (4,33. 
the exact relation between both nisthis 1s 
ël but cf. GBh. 7147 


-34) The same problem of 
agam tackled in 5,1 ff here 
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karmayoga and jñanayoga are equally autonomous means of attaining 
beatitude, ie, the beatitude of the Atman’s self-experience, and they 
are optional; immediately thereafter jñānayoga is declared impossible 
without karmayoga. Finally, the yoga described in 5,27-28 which is the 
last step to the atman’s self-experience, is called the head, or the crown, 
of karmayoga. 

How to account for these apparently conflicting statements? No 
doubt it is principally the ambiguity of the Gità itself which returns 
here: the poet of the Gità did not venture to set aside the time- 
honoured ‘path of knowledge’ of the upanisads, however partial he 
were to the 'path of disinterested action? It seems to me that Rama- 
nuja attempted to reconcile both methods of the Gita, and starting 
from the emphatically preferable karmayoga tried to reinterpret 
jüànayoga. By introducing an element of jñana into karmayoga itself, 
both disciplines could be stated in the terms of a continuity: jfianayoga 
is now no longer a separate way — as such it is repeatedly condemned 
— but an advanced stage of karmayoga. From Raminuja’s point of 
view karmayoga has two ‘aspects’, knowledge and action. That know- 
ledge is originally the mediate, more or less ‘abstract’ knowledge of the 
ütman, corresponding with the sümkhye buddhi of the Gita. This 
knowledge is acted upon: interested action becomes disinterested action. 
Gradually (the process may require several lives 52) knowledge and action 
interact more directly ; knowledge, becoming more and more integrated 
in action, is concretized, action is spiritualized and interiorized, until 


at last both culminate in Yoga where the atman is recognized, karma- 


yoga terminates in jñánayoga and the mediate, abstract knowledge is 
itive perception (saksütka- 


completely concretized in immediate intu 


ra-).5* 
So both karmayoga and jflanayoga culminate in Yoga or the Contem- 
ther recognition, 


plation of the atman, the jmmediate cognition, or ra 
of the àtman in oneself and all others, There are four degrees or — 
1. the recognition of similar átmans in all beings, which all have the 


52 Y may refer to Edgerton, Gita II, pp. 62 ff. 
* Cael) th . 62 karmayogo nàmopadesáj 
phalasabgarahitakarmavifesah I... ayam 


tu jivagatakalmasápanayanadvará jnànayogam utpadya : nima karmayogün 
rather, v.l. sákgátkára-) bhaktyutpà dis 5 intávifesah. For a 
nirmalantahkaranasyesvarasesatvena prakrtiviyukta: ees see Srini- 
modern interpretation of karma- and jñānayoga, DS ch EV and V (pp. 50 ££). 
vasachari, VA. ch. XIII and XIV (pp. 320f.) and Gite, € 
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same form, knowledge, which 1s their essential quality, 2. the recognition 
of similarity of God and átman, 3, the persistence of recognition not 
only in Yoga but in everyday life, and 4., the highest stage, the acting 
upon this recognition by never more distinguishing between one’s own 
&tman and the ātmans of others." 

But this lofty end, which as such already means salvation," is not 
the end of man's possibilities; on the contrary, it i» only a beginning, 
a necessary beginning of the attainment of the Supreme End, God 
himself, 6,47 marks the transition from the first to the second satka 
and announces the subject-matter of Lectures 7-12: bhakti as the sole 
means of attaining God, 

What is bhakti? It is man's participating of God, at once ‘intellectual’ 
and devotional.” It is the constant rememorization of the dtman’s total 
subservience to God, inspired and animated by a perfect love of worship 
in which the knowledge of God as the possessor of all perfections, as 
the merciful saviour and as the sole cause of the universe completely 
terminates, It culminates in a mystic ecstasy of love so ardent that the 
aspirant cannot live for a moment separated from God: all his 
happiness depends on his contact with God; his most humble act is an 
expression of his all-pervading love for God. 

Raminuja’s views on bhakti, as they appear in the Gitabasya, are 
essentially those of the $ribhásya š but in his commentary on the Gita 
hs loves to dwell upon the devotional and emotional aspects of the 

continuous representation of God’, He sums these aspects up in his 
commentary ad 9,34 "in which God declares what bhakti essentially is”: 

Focus your mind constantly, uninterrupted like a flow of oil? on Me, 
the Paramount Sovereign, antagonistic to all evil and solely comprising 

all that is good, on Me, the Omniscient, whose every will is truth, the 
sole cause of the universe, the Supreme Brahman, the Supreme Person, 

dni EM 

+ considered tha: 
weer Dune Km I nema enon tee 
not clear; ef. Srinivasachari, GUA, pp. — FOIE 1A Kalvalya and in bhalitiis 


8? for a systematic description of bhakti in R. I 
a i . I refer to Lacombe, ASV. 
» ed — raliy ace Gonda, Bhakti; R. does not — p make 
n between bhajana- and bhakti-, 3 

P> —— to epi ee nd bhakti-, see Gonda, oc. p. 647; bhajana 
compare eg. GBh. 1865 redanopasanadhyanadif T p 
— smytizamtanam alyarthapriyam (for ioe i5) Ad Soda uel 
vidhtyate | modbhakto 'tyarthem matpriyo ‘tyarthamatpriyatvena ca niratifaya- 
friyam amrtiromtatim kurusvety orthah with, eg, CBh. 1,1,1 p. 8 ff (Th. p. 13 ff). 

9 game expression CBh. 1,1,1 p. 8 (Th. p. 13). — 
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whose compassionate eye 1s long and immaculate like a lotus-leaf, 
whose appearance 1s hke a transparant blue haze, whose glow 1s as 
brillant as that of a thousand rising suns, on Me the indestructible 
ocean of beauty, on Me whose four arms are as bulky as bellies, whose 
garment 1s of an extraordinarily radiant yellow hue, who am adorned 
with immaculate diadems, makara-formed ear-rings, strings of pearls, 
golden bracelets and arm-rings etc, on Me the shoreless ocean of 
mercy, goodness, radiance, lemency and love, Me the Refuge of all 
meoncervably differenced worlds, Me the Master of all Be my bhakta 

while focusing your mind on Me be you filled with overwhelming love 
for me, and when you have cognized Me as the immeasurably and 
incomparably adorable One, devote yourself to worshipping Me © 
Glonfy me do not stop at living merely a life of complete subservience 
to Me, a life which you would consider eminently desirable because 
you cognize Me as the immeasurably and 1ncomparably adorable One, 
but decide to humiliate yourself as deeply as possible before Me who 
am your innermost atman Seek your support m Me because without 
Me your &tman will be unsupported And, having by doing so prepared 
your mind ** in 1mmeasurable and overwhelming love to the attainment 

of Me, you shall attain Me to that end constantly performing the 


profane acts, required to sustain your body, as well as the periodical 


and occasional Vedic acts, while remembering that ıt is I who have 
t to Me and there- 


brought about your sole delight in being subservien 
fore performing all these acts to win My love, you should lovingly 
devote yourself to glorifications, sacrifices, worship etc for the glory 
of Me, and while realizing that I rule the world whose sole Joy and 
essence it 1s to be subordinate to Me and meditating upon the multi 
tudes of My perfectly adorable perfections, you should practise this 


worship as described above and thereby attain Me” 
n they were m 


So, in bhaktiyoga the acts are not less important tha! korea 
atm their part in man's progress o God, 
sob ind e nri fife becomes thus 


are indirectly means of attaining God Man's active 
s his acting power This 


dedicated to the One from whom he derive: 
dedication may work out in different ways, depending as always on 
man’s intention he may dedicate himself to gain aifvarya-, to attain 
kavalya-, or to reach God himself The aspirant to gisvarya — prosper- 
° = Í fies aupacarika acts (V waving lights 
—— genet ples dt danse the :dol with garlands, incense 
etc) and abhyavaharika acts (prostration etc) 
91 atninam G = R mana 


24 


ity in the world in the widest sense — will naturally remain in samsára, 
for he forsakes release. The aspirant to kaivalya  — total isolation in 
the immediate visualization of the ñtman in its pure form distinct from 
prakrti — may be compared to the jñanayogin of the first satka; with 
this difference that the kaivalyarthin more or less takes advantage of 
God to realize his aspiration. The last one, the aspirant to God, or the 
jñanin — here again the aspect of Knowledge in bhakti — is the com- 
plete bhakta, who does not seek God for the sake of worldly prosperity 
or solitary self-experience, but because God himself is his only aim, 
because he cannot be without God, His exclusive love for God is 
returned; lovingly God extends his Grace to his striving devotee ;™ 
and while proceeding further and further along the way of love, his 
loving representation of God becomes ever more intensified and ulti- 
mately his memory terminates in a total visualization of God in his 
divine majesty: he has attained God 
This progress of the aspirant to God by the way of harma-, jiiana-, 
and bhaktiyoga, which are not separate roads but successive stages of 
the same way culminating in the attainment of God, is for Ramanuja 
the fundamental teaching of the Gita. But we miss in this brief exposit- 
ion of Ramanuja’s views that mystic doctrine which has grown so 
important in later Vitistidvaita, which has indeed divided the Vaisnavas 
into two schools which exist today, the doctrine of prapatti. The 
doctrine of prapatti as a second, and indeed a preferable, way to the 
attainment of God beside bhakti is completely absent in Ramanuja’s 
Gitábhásya But in view of the later development of prapatti, in view 
too of the róle that prapatti played in the religion of the Alvars, it seems 


91 by the time of Crinivasa (see YID. 8 7i 

š . 8, 6) when bhakti had become so 
all-important that everything clse x i í 
Sämkhyan ter caning ^ seemed neghgible, kaivalya (originally a 


the átman's isolation from the bond W 
r Y s of prakrti") was 
— in the sense of “isolation from God" and acquired a pejorative con- 
© ation which, as Lacombe (ASV. p 372, n 1) justly remarks, 1s not apparent 
“G t 
de. e He relation between the jñanayogin and the kaivalyarthin is not 
ems one of the instances of original Sámkhyan notions which are not 
whotly integrated in R's system 
E on tae role of 5 grace ] may refer to Kumarappa's remarks, p. 294 ff. 
— ds PNA cl eat (Ten-galai) which avows the so-called marySranySya 
—— that God alone is active and carries the self-surrendering 
Me d : € a cat carries a kitten), and the Northern School (Vada- 
ch holds the markata view (the devotee collaborates with God hike a 
young monkey clings to the back of 


caka translated, JRAS 1910, II, pp ere cf. A Govindacarya, Arthapafi- 
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indicated to sketch here Ràmánuja's attitude with respect to prapatti 
in the Gita 

The general meaning in which Rámánuja takes pra-V pad is "to take 
refuge in”, that may be in God in His human form by following his 
command (4,11), in God by considering Him to be the supreme end 
of all worship (7,19) — so it can alea be applied to man's taking refuge 
in divinities as the principal objects ot worship (7,20) — Besides it 
is called an activity which leads to bhakti (7,15) .°7 it is paraphrased 
by “that ‘approach’ to Me which presupposes the true knowledge of the 
Atman that its sole essence is to be a česa of God, while realizing that 
it is Vasudeva who 1s man’s supreme goal and who 1s all aspirattons 
whatever that may make man reach that goal" (7,19) , as such xt is the 
only means for the atsvary arthin, kaivalyarthin and jfánm to achieve 
their respective ends (14,27). by taking refuge in God one may attain 


the immediate presentation of the atman (15,4-5) GBh ad 14,26-27 


is interesting; R explains these stanzas in this sense that, only 1f God 
a man will be able 


is served (patd homage Vsev-) through bhaktryoga, 
to conquer the gunas and qualify himself to become brahman-,1e to 
attain the àtman in its pure form the immortal and imperishable átman, 
for (st 27) God is the foundation alike of that immortal and 1m- 
perishable atman (the end of the haivalyarthin), of the eternal 
dharma, 1e the eternal aisvar)a (the end of the aisvaryárthin), and the 
perfect happiness, ie of the attamment of God (the end of the jfiánin) 
R proceeds because in 7,14 1t has been established that prapatti to God 
1s the only way to conquer the gunas, and to attain aisvarya, kaivalya 
and God, it follows that the conquest of the gunas and the attainment 
of the àtman ° (which presupposes the former) can only be possible 
through that exclusive prapatt: to God — From this passage we must 
conclude that, here at least, R considered prapatt equivalent with 


bhaktt » — 
Finally I may point to 1862 where saranam gaccha (cv pra- pad) 


is explained by anwzartasva “follow, obey”, thts obersance being the 


reason that the maya 1s stopped (etanmāyāmvrttihetum) , with which 


"* synonymous with (sam)a vert il, 7,20), saranant (upa) V gam 


(15,4 5) 
T blaga adupasanapadinim bhagazatprapattum , upasand 15 synonymous with 
bhakt: hma of st 26 (brahmabhf 30) 


*5 R makes aniriasvac \avasva refer to the bra 
tha asthiutam ātmānam 


which is there equated with 32 EA 
69 — R brahman , which in view of brahma m S 


&tman 


6 must be explained as 
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I may compare 7,14 mdm eva 3c prapadyante mũyũm etàm taranti tc 

Therefore, the only conclusion, we are entitled to draw from the 
above passages 1s this prapatt ıs “taking refuge in God as the One 
who underlies everything, while cherishing the conviction that God 1s 
everything because he ıs the inner Ruler of all, so that, 1f one desires 
to achieve a certain end, be 1t prosperity, self-experrence or the attam- 
ment of God himself, one has to follow Him, obey his commands and 
act according to his teaching" It is the nearest approach of the 
aiévary4rthin and the kaivaly ãrthin to bhahts, it ıs a first step in bhakti, 
for it 15 synonymous with the ‘paying homage to God through bhakti- 
yoga’ (14,27), it is presupposed by the attainment of atmavalokana 
(1b ) and it 1s an activity which ts presupposed by bhakti (bhagavadupa- 
sandpadinim bhagazatprapattum. (7,15)) Though it is intimated that 
prapatti provokes God's grace (7,18), there ıs no evidence that Rāmã- 
nuja believed that prapatti alone sufficed, that God would do the rest 
and that man’s personal efforts in striving after prosperity, aspiring to 
itmavalokana and attaining God are forestalled by an act of grace 
Nowhere the word has the later sense of “complete self-surrender of 
the devotee to God who, moved by the devotee’s utter desolation, 
lifts him to beatitude by a mere act of grace” 

Kumarappa, though holding essentially the same view,” reads more 
ambiguity in Rámánuja's pronouncements on the subject of prapatti 
He says™ that Ramanwya’s teaching in the GBh differs from that in 
the $Bh insthis important respect that in the former text the function 
of God’s grace in man’s work for salvation is more stressed to the 
detriment of the value of man’s personal efforts, and that “the religion 
to which Rãmãnuja belonged seems to lead him to assert that the Deity 
requires nothing from the soul beyond self-surrender (== prapattt)”. 
First he notes the contradiction between $Bh 1,3,32 (Th, p 338) 
where it is said that a šüdra cannot be capable of knowledge of 
Brahman, this knowledge requiring the study of the Veda to which a 
Südra 1s not entitled, and GBh 9,29-34 where it is said that everyone 
15 equal before God and that even a Sidra by taking refuge to God 
(vyapasritya) may attain the supreme end But this does not necessarily 
imply that a südra may attam God as a Südra · by virtuously following 
God's commandments he may be reborn in a station in which he Ís 
better equipped to aspire to his end Again in 15,4 Kumarappa reads 


10 "Tt must be said that th 
im favor of the Norther Schon (pil) da ng 1 certainly 
oP > 
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that “all that is necessary for salvation is to flee to the Deity for 
Refuge and he will awake in the soul such tendencies as will lead it 
to release” But here, I think, Kumarappa attaches too much importance 
to a spurious reading: R. reads in G. 15,4 prapadyed (vulgate prapa- 
dye) in the first place; in the second place only he cites a variant 
reading which most probably is corrupted : prapadyeyatalt 72 pravrtlir 
(— prapadya iyatah pravrttir), while a variant reads prapadya yalah: 
it is this variant reading which Rāmānuja comments With the impro- 
bable iyatalt the sense would be "solely by making prapatti to God the 
ancient pravrtti (= activity in sublating ignorance etc.) is possible" ; 
whereas the reading prapadya, yatah would mean “after having 
taken refuge in God, a man will, departing from that, be active in 
sublating ignorance etc."; this latter sense is in keeping with R.'s 
explanation of the reading prapadyed etc. which he apparently prefers.” 
Furthermore, Kumarappa cites R.’s commentary on the famous 
Caramagloka 18,66, Here again, however, he only quotes half of it, the 


latter half, R.'s first explanation is perfectly in keeping with his general 
g all dharmas, viz. karma-, jfiana- and bhakti- 


views: “while performin 
yoga, as propitiations of God and therefore renouncing result, interest 


and agency, one should take refuge in Me; realizing that I alone am 


the agent ** as well as the means by which you may attain me. If you 


do so, I will release you from all sins incompatible with your attainment 


of Me: do not worry.” In his second interpretation he assumes that this 
ear that he may not be capable 


stanza is meant to dispel Arjuna's f 
of bhaktiyoga, because of all his sins which would take such a long time 
to purify: “Dispense with all purificatory rites but take directly refuge 
in Me in order to succeed in bhaktiyoga; I will deliver you from all 
sins which prevent you to practise bhakti: do not worry.” But to my 
mind even the latter explanation does not mean that taking refuge in 


God is quite enough: even if God by an act of grace has deigned to 


di: adye yatal. 
e vulgate reading rab y 4 I yatah which 


12 a rearrangement of th ; 
T3 in total there are three readings: 1 oh s Ln : —— etd. no 

i il; ‘sectarian reading : rapad) ey 
R. explains in detail; 2. the ('sectari »] E s given ie Apte's text; 3. the 


trace can be found in Rs commentary: but w! 

‘variant’ prapodya I'yatah, which R. explains in the second place. The only 
reading which Kumarappa discusses is the second and most suspect onie pam 
corroboration for his view K. finds i here he is lead astray y d 
misleading translation “through my sole agency w 2 
“by my E llaborating grace’; besides he refers to the Caranagatigadya ascri 


i t reall: established. 
SI nk opi d —— dat God is the sole agent but that he 


Té this is not to be taken in the sense 
grants his permission (anumati-) ; cf. GBh. 1814-15 and CBh. 25,41. 
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wash the incompatible sins away, Arjuna has still to practise bhakti 
Here too we may consider the first interpretation as the one preferred 
by Ràmanuja ? 

On the whole I may say that there 1s not sufficient evidence to con- 
clude that Ramanuja's attitude with regard to man s personal efforts in 
securing hus lofty end is different from that displayed in the Sribhasya 
Whenever God's grace 1s mentioned the personal efforts of the aspirant 
are stressed too There 1s certainly no trace of that importance given 
to prapatt: by later Visistadvaitins Gods grace may crown the aspi- 
rant's efforts, but he first has to deserve ıt Only when a man has 


devoted his life to exclusive bhakti towards God He will elect him to his 
beatitude 


v 


We have said before that ın his Gitabhasya Ramanuya shows himself 
a pnest rather than a critical and polemic thinker Whatever thus 
distinction 1s worth 1t may be justified in so far as it throws light on 
certain aspects of Ramanuja s personality which perhaps inev itably, 
often remain obscure in studies dealing with this typically Indian 
genius Most works tret of 'Ramanuja the Philosopher’, with his 
theory of knowledge, his philosophical system, his differences with 
Sankara, etc, and Western scholars especially are apt to isolate him 
from his traditional background in order to shed hght, almost exclu- 
sively, on those of his writings which appeal most to an abstract mind 
accustomed to evaluate philosophies rather than philosophers Whereas 
Ramanuya’s commentary on Vedantasutra 111 has been translated 
time and again, hardly any attention has been paid to his other writings, 
the study of the genesis of his ideas even of his relation to his imme- 
diate predecessors, esp Yamuna has positively been neglected But I 
would maintain that not only a just evaluation but also a right compre- 
hension of Ramánuja's contribution to Indian and Vedantic thought 


cannot be possible unless we try to see him against his entire back- 
ground and as part of a long tradition 


Th P: 
Ness sheds some light on other aspects of his religious 
ities we meet an Indian guru who explains a reverenced text to 


75. [t as curi 
ious enough that R. proposes two explanations for stanzas which 


in later times have grown so important there might be two reasons 1 that 
ght be two r 


ly to the views of his conti vant 
1o erdue Mar possible — from his bhipa 2 that oth explanations 
prapatti too secret to Made we Lect hat R — — 
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his disciples in the ancient and traditional manner, elucidating stanza 
after stanza, pausing at every word, enlarging upon every vital point 
and clarifying every difficulty The great difference between his two 
commentartes on the Sütras and the Gita 1s that properly speaking only 
the latter 1s a commentary at all Unlike the Sutras whose concise and 
obscure style leaves all commentators ample scope for expounding the 
most divergent views, the Gita 1s a rather long poem, coherent in itself 
written in a simple style which seldom admits of more than one inter- 
pretation Still, when we study the various commentaries on the Gita 
we are struck not only by the divergence of one Indian commentary 
from the other, but also, and particularly so, by the divergence of all 


Indian commentaries together from the interpretations of modern 


scholarship It may be worth while to occupy ourselves with this 


divergence 
The differences between traditional Indian and modern interpretat 
10n are determined by a basically different outlook The modern scholar 


studies the texts from the historical point of view, the Indian sub specie 


aetermtatts For the former the texts are determined by their place in 


history, their date, their relations to other texts of the same age, their 


connections with older and younger texts etc, whereas for the latter 


they are determined by their eternity, their etermty with respect to the 
past in which they have existed side by side with essentially consonant 


with, forming a whole with, all other sacred texts, and ther eternity 
with respect to the present, the eternal authority which they have carried 


through all ages until now His historical outlook leads the former to 
study the texts analytically so that by subtly weighing conformity and 
at a well balanced interpretation 


difference he may ultimately arrive 

of every fustorically unique text, whereas the latter arrives, or, rather, 
has already arrived beforehand, at his Interpretation by the basic as· 
sumption of the characteristic conformity of every text to other similar 
texts Seldom, and then only hesitantly, a modern scholar will utilize 


younger texts to interpret older ones, while for the Indian commentator 


all texts are the one expression of the everlasting present truth, so that 
e terms of every other text 


every text can be interpreted in th 

The baste assumption 15 that of the a:kürth3a- of all sacred texts, 2 
conception which can be traced back to the Karmamimamsá where 1t 
was intimately connected with the principle of syntactical unity oF 
ehavakyadhskarans-** The application of this principle, onginally 


10 Mimámsásütra 2,1,46 arthaikatead ekom rakyom, 
served by 2 number 


sydt "so long as a single purpose 15 


sakankgam ced vibhage 
of words which, on 
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meaning that when a number of words serve the same purpose onil E: 
read ın connection these words form a syntactical umty, was’ so 
extended TZ it was said that those groups of words which ined 
single 1dea should be regarded as one sentence, or, m other words, 
when there is singleness of meaning there must of necessity be con- 
sistency ın the words, or sentences, or texts, which convey this meaning 
In the Vedantamimamsa this principle became most important, whereas 
the Karmamimamsá, dealing with a great variety of rites could solve 
all contradictions between certam injunctions by assuming that the 
different enjomed rites were optional, the Vedantamimamsa, dealing 
with texts which set forth the, knowledge of Brahman could not solve 
similar contradictions by assuming that there were optional kinds of 
knowledge, but was by the very umity of knowledge itself forced s 
maintain the absolute consistency of all texts treating of knowledge 
For Ràmánuja, unhke Sankara all scriptures are equally authori- 
tative 7? The artha- (at once “meaning , "idea" , “purpose”, and “end”) 
of their injunctions bemg fundamentally the same,®° ıt ıs the task of 
the commentator to find a method of interpretation by which all 
conflicting statements can be reconciled and given their proper place m 
a consistent explanatory system 8t 
We have seen that the task of smrti 1s to elucidate sruti, this, of 
course, 1s only possible if smrti agrees with sruti? The Gitabhasya 
Provides several interesting instances of the manner in which this 
elucidation and this agreement was conceived and apphed GBh 3⁄4 R 
states his view that jfanayoga is ancillary to bhaktiyoga which alone 
leads to knowledge of God, he corroborates this view by referring to 
Prajápati's speech, ChUp 8,7-12, where, according to R , the knowledge 
of the individual atman is taught this knowledge corresponds with that 
of jfíanayoga The ChUp passage 87-12 1s connected with ChUp 8,1-3, 
which, again according to R, deals with the kno ieage of God and 


being separated are found to be wanting and incapable of effecting the said 
Burret they form one ‘ Syntactical Unit — one complete Yajush Mantra”, Jha 
pi 

3T ef Jha p 190 £ 

75 cf Thibaut Vedinta Sutras (SBE. XXXIV) px 

79 Srimvaschar: Finite Self p3t 

™ ef GBh 241 ckasma moksaphaldya hı mumukgoh sarvümi karmant 
tidhtyante Í atah sdstrarthasyaskateat sarvakerma-asaya buddhir ckana | ete. 

"oct CBh L11 (Th p. 138 ff), Ved p 16 ff 

m sf CBh 11,1 p. 72 (Th. p. 91), quoted supra n. 16, and CBh 2,1,1, (Th. 
p 411) upabrmhanam ca frutiProtipannürthazsfadikarenam tac ca viruddhárthatayd 
fmplyl na dokyote kortum 
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sets forth in 8,3,4 what is the fruit of knowledge of God, viz the 
atman’s entering into the supreme hight So there is perfect agreement 
between the Gita progress Jñanayoga —> knowledge of God in bhakti- 
yoga —> union with God, and ChUp 87-12 —> 81-3 —> 834 So R 
at once elucidates these sruti passages by interpreting them according to 
his views on the Gita and corroborates these views by adducing evidence 
from the sruti. Another instance 1s GBh 8,3 where karman which has 
the sense of “creative act” 1s explained by “procreative act" with refe- 
rence to the paficàgnividya of ChUp 5,4-10, where in 58 the sacrifice 
(= karman-, hence the connection) 1s described in the terms of cohabit- 
ation The reason of this connection becomes clear in GBh 8,23 ff where 
the two roads of hght and darkness are spoken of this passage 1s connec- 
ted with ChUp 5 10 and the conspicuous resemblance of the Gita with 
this sruti justify the connection But the sruti passage 15 interpreted in 
a curious way which we can only understand when we compare Gita 
88f there three groups of aspirants are discussed, the assvaryarthins, 
the kaivalyarthins and the yfanims, of whom only the first will return 
to samsira The parallelism of the two roads in Gita and ChUp 5,10 
leads R to identify these three groups of aspirants with the persons 
mentioned ın 5,10 tad ya attham viduh correspond to the kaivalyarthins 
“who know this”, viz the preceding paragraphs on karman, ye ceme 
'ranye sraddha tapa aty upasate correspond to the jfiánins or perfect 


bhaktas («pdsana- being synonymous with bhakti, hence the identifi- 


cation) and ya sne grame 1stapürte dattant sty upasate (5,10 3) to the 
aisvaryarthins, of whom it 15 said that they will return to samsara, 
whereas the others will not return 83 So the sruti agrees perfectly with 
the Gita But how can R identify the fatvalyarthins with tad ya sttham 
viduh? Remember the kaivalyarthin 15 the one who strives after, and 
acquires eventually, true knowledge of the atman as distinct from 
prakrt: Now, R contends, the srutis paicamydm aputao apah purusa- 
vacaso bhavant; 9* (ChUp 5,9,1) and 5,107 declare that karman causes 
a man to be born in a body which consists of elements (water etc ) and 


s3 which R says appears from ChUp 5102 sa endn (sc the two categories 
spoken of in 5 101) brahma qamayatt g to note that R. couples 
this passage with ChUp 4156 which corresponds to a 
1 GBh 30 (discussed above) R manta 
or attamment of God corresponds with t| 
bhakti as set forth in the G , but only the per! 
mot the katvalyarthin so that there seem» to be a contradiction. 
*4 which, to accord with R., should be interpret 
(water ete) are coupled with the purus? (atman) 


at tg interestin 
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that the atman 1s but enveloped by these elements so here the srutt 
lexpounds the difference between atman and body , 1t 1s this knowledge 
of the huvalyarthin which is resumed in fad in fad ya utham vidith ° 
We may safely say that here the Gita has done more to corroborate the 
sruti than contrarmwise An instance of a different kind where a Gita 
passage is projected against the background of the sruti is GBh 3,30-31, 
here R interprets mayı sart äm karmant samnyasya in the sense that 
God 1s the atman of all beings and, as their antaryamin, actuates them 
all and so is to be regarded a» the ultimate agent of their acts This 
sense, he proceeds, 1s the esscntial doctrine of the upanisads, so the 
importance of 331 í stands suddenly out in relief 
The principle of at arthya- bears not only on different texts, but also 
on each text itself We have seen how this principle was applied to the 
ChUp where seemingly unconnected fragments were made to form a 
consistent whole The Gitabhasya in its entirety is another example 
we have seen that the whole Gita is so interpreted that it forms à 
consistent whole The different parts which make up this whole are, 
too, explained as consistently as possible A curious case 1s to be found 
in 3,36 ff where the influence of kama- 1s discussed , the author of the 
Gita concludes his discussion in 41 by showing the way «n which kama- 
may be conquered, which is modified in 43 after a parenthetical 
Simbhyan survey of the levels of psychical functions senses, manas, 
buddhi, beyond which 1s salt by which obviously the atman ıs meant, 
as 1s proved by 43 buddheh param dtmanam R disregards the 
parenthesis of 42, and takes the senses in 42 to mean what they meant 
m 41: obstacles to be conquered, so that manas and buddhi are con- 
sistently taken to mean further obstacles, and sah the last one, which 
therefore is made to stand for kāma-, but this forces hiw in 43 to 
equate atmanam with manah and átmanà with buddhya 
The tendency to interpret the text as consistently as possible easily 
entails over-interpretation, by which I mean the over-emphasizing of 
an often far-fetched sense found in certain passages and stanzas, which 
thereby are given over-due significance and made to determine the 
general trend of interpretation For instance, the over-interpretation 
of G 2,12 which is treated of as a proof of the reality of the plurality 
and individuahty of the atmans and of the realty of the difference 
between God and atman, or 2,17-18 where in a most ingenious way 


93 but tod refers also to the karman described in 54.9, esp 9, which, we may 


remember, was identified with the karman ly to 
be known (and forsaken) by the kaivalyi pee G 83 which was particularly 
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nothing less than complete syllogisms are construed which prove the 
mortality of the body and immortality of the atman A clear example 
provides 4,18-19 in st 16 akarman- was given the sense of "know- 
ledge" (akarnan- >yfianayoga- > jiiana-) and karman- that of ' karma- 
yoga" Inst 19 R reads a proof for his interpretation that karmayoga 
implies knowledge this is deduced from tam Ghuh panditam budhah 
“sages who know the truth call a man who practises karmayoga a 
knowmg man" Which proves that karmayoga implies hnowledge 
In the same trend 20 cd karmany abhtpravrtto pt nawa kunci karoti 
sah ıs interpreted and ma karoti given the sense of "he practises 
akarman- or knowledge’ The conception that harmay oga iteelf implies 
knowledge of the atman plays a leading part in the interpretation of the 
first satka °° Another example 1s that of the three groups of aspirants, 
aisvaryarthins, kaivalyarthins and jfanins which are first met with in 
7, 16 where arta- and artharthin- are both explained as aisvary arthins 
differing only in degree (gunabhedamatram ) jynasu as the katvalya- 
rthin who wishes to acquire knowledge of the atman as distinct from 
prakrti, and jiidnim- as the complete bhakta These three groups play 
an important róle they return in 7,28-29 and throughout 8, where esp 
the passage stt 8-15 1s made to refer to them and interpreted 1n a way 
contrary to the obvious sense of these stanzas 
Instances of similar forced explanations which overstress a not 
impossible, and often enough improbable sense of a passage or stanza 
in order to arrive at a consistent connotation or to make them agree 
with the general trend of interpretation are very numerous In many 
cases they entail similar explanations of single words which are taken 
in an unusual sense so that they can be fitted into the sense of the 
whole passage We have seen that by disregarding the parenthesis of 
342 and by making sah refer to kāma- R was forced to explain 
almanam in 43 by manah, and that in 4,16 ff akarman- was taken 3 
the sense of "knowledge" to account for certain ambiguities in the 
Gita teat š 
General same tendencies © 
spoken ee ene in which a word 15 taken, viz the tendency 
to take no account of the historical meaning of a certam word the 
Sense most common to it in a certain period and 1 certam text and 
the tendency to make its sense entirely dependent on the given context, 
the general sense of which has been established beforehand It happens 
that in the same context the same word 15 explained 1n a different wa) 


°° see Ch IV 
3 


which we have already 


34 


Eg,1 GBh 4,18-24 the element of knowledge implied in karmayoga 
1s under discussion To retain a consistent sense st 24 is interpreted 
in the same terms The commentary 1s preceded by a short introduction 
in the preceding stanzas it has been said that karmayoga implies know- 
ledge of the atman, now it 1s said that 1t implies knowledge as 1t implies 
the realization that all action (sc ritual) is ensouled by the Supreme 
Person who is the Supreme Brahman thus we have to interpret 
brahman- ın 24 as parabralman or God as the antaryamm, but 24 cd 
brahmawa tena gantaryam brahmakarmasamadhina ıs explained “a 
person who has formed the opinion that all acts consist of br in so far 
as they are ensouled by br 1s able to reach (not the Supreme Brahman 
or God the prerogative of the bhakta, but ) the àtman' 81 so that m 
€ brahman = the atman, and in d brahman- = the Supreme Brahman 
The mstances of various explanations of brahman- are interesting 
here more than m other cases, its full repertory of meanings 15 used 
with. some philosophical justification 
The term brahman ® is used to connote God, atman and prakrtt 
Tn its primary sense ® brahman denotes God, the Supreme Brahman, 
the Absolute One, the inner Ruler of the world the material cause of 
the world and as such its effect °° it 1s the underlying divine Reality 
(4 24-25), the sole End to be reached (824) Secondarily it connotes 
the atman but then the atman in its pure form released from its 
bondage to prakrti as an entity of its own kind (atmavastu), essentially 
the same in all beings which ‘has unlimited knowledge as its form 
and the immediate contemplation of which is a source of perfect, ever- 
lasting happiness (272, 56,19 2021,24-26, 627-28, 7,29, 81,3; 
13,30, 1426 27 1850,53 54) At the root of this connotation 1s the 
meaning of brahman- in Samkhyan philosophy 9! but its Samkhyan 
meaning 15 given a new and religious significance by the fact that the 
atman ıs a prahara of God as the Supreme Brahman, brahman- does 
not assume a completely different sense by connoting the atman but the 
connotation brahman- gives the atman itself a new significance, that of 
being utterly dependent on and internally ruled by the Supreme 


eat tl 
ena ened Per dr tied rma P" 
sy Gon Braiman p 20 and ponie T these are the meanings of Vbrh » 

EIE. Passim compare also Gonda oc, p 12 


*1 Gonda oc. p 12 where further references 
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pala which 15 God 92 Another secondary °3 meaning of brahman- is 
mn 5,10; 644; 14,3-4), at the root of which 1s the Simkhya 
d jense complexity of elements which 1s always changing, one, 
1 caused, independent, eternal and all-pervading”, but this sense 
— and elevated by the fact that the prakrti 1s a prakára 
iis a opreme Brahman who pervades, directs and ammates it In 
— se brahman- connotes the subtle elements ? Still, even in the 
ie e unity of Brahman with spiritual and non-spiritual substances 
e upadana- of material cause of the world, all three entities remain 
categorically different and distinct from one another ** 
Ni wonder whether all these implications of the usage of 
uin W” were always considered by R , m some cases definitely not 
—— iman- m G 13,12 (which R reads anadi matparam brahma, 
SERA param bralnna) means nothing but “atman”: R declares 
vin y api brahmasabdah prayujyate and refers to 14,26-27 and 18,54 
mete the word has the same sense, this same brahman- is identified 
with ksetrajiiatattva- "the category of ksetrajña-” with reference to its 
oo brhattvagunayogt — ksetrajiatattvam "ks can be called br 
ecause it possesses the property of brhattva- ‘exceeding greatness’ " 9" 
—— easily be understood that when the insight in the semantic 
lopment of a word 1s wanting, the etymology of that word becomes 
very important: the etymology may provide the commentator with an 


ot however agree with his opinion 


9? cf also Lacombe, ASV p 287 ff Icann 
£ štman and prakrti) would mean 


that ekarasa- m sesatatkarasa- GBh 7,19, said o 
t qu'elle forme une partie 


that “ "x 
at "elle (the àtman) est de meme essence en tan! 
the expression 1S synonymous with 


(1854) the átman's sole delight, 
1ple pervaded by God 
of God Rasa- has both connotations 
karasatā (GBh 7,19) cannot mean 


——— (Intr) and -segataskasvabhava- 

t sole essence, 1s to be a sesa o: 

oe ats inner Ruler, an aprthaksiddhatisesana- 

— “essence” So, paramapurusasesatar 

un. klemen de même essence que fa Personne 

esse ment subordonnee de son être’ ”, but rather "the having as 
E the being a sesa of thc Supreme Person" 

n ms CBh 2,3,4 brahmasabdas *"tasmüd etad brahma nümarüpam annom co 
pe e (MundUp 1,1,9) y atra pradhane gaunatayd prayuktah 

whe Gonda, oc, p 12 where further references, cf CBh 1414 (Th p 375) 
re a Samkhyan adversary 1s introduced who interprets brahman- as pradhāno- 


mawa küryam karanam celts bra- 


hmopadanam jagat, GBh 132, cf CBh 1,423 (Th p 398 ff) 
man- (quoted supra n 88) 


Brahman The complete passage 19 


E but there ıt refers to the Suprem 
runs brhattvagunasog: Sarirad arthantarabhiitam svatah sortradsbhyh pari- 


—— — — —— brhat- because it 
t be encompassed by bodies etc, for it is, oifferent from the body " 
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appropriate meaning which 1s not to be found elsewhere but still has 
the dignity of its ancient source Instances of etymological interpre 
tations are numerous In 2,18 the (pseudo?-) etymology of deha 
<vVdih- ın the sense of “combination, augmentation” (upacaya-) 1s 
used to prove that a body 1s a combination of elements and therefore 
perishable , munt- 1s explained throughout by atmamananasila- because 
of the pseudo etymology <V man- ,®® in 2,44 samādhi- 1s explained by 
manas because it is m the manas that the knowledge of the ātman 15 
contemplated (samd-Vdhi-) , ın 11,10 deva- ıs rendered by dyotamüna- 
and ın 11,15 diwya- by dipta-, no doubt because they derive from Vdyu- 
div- , m 11,24 Visnu- ıs rendered by vydpin- (Vvis- or vis-), loka- m 
15, 17 and 18, and 16,6 1s explained by "that which 1s seen" from 
Vlok-, etc 

Under the same head I would bring the explanations which are 
derived from the literal and radical meaning of a word prajāpati- in 
3,10 is not Prajapati but literally "the lord of the creatures, God", 
brühmana- in 246 = brahmasambandhin- (brahman- ın the sense of 
"Veda") = vatdika- (cf bráhmana- ın 17,13 qualified for brahman- 
or the Veda the first three varnas) Only when we keep in mind the 
radical meaning of Vyttj- "to join, combine, connect etc" we under- 
stand the many different meanings of yoga-, even when that word 
occurs in expressions like yogaksema- (2,45 yoga- = apraptasya pra 
pth, ksema- = praptasya parirabsanam, whereas 9,22 yoga- = matpra- 
pitlaksana-, ksema- = apunarüvrthrüpa-) and yogesvara- (11,4 “pos 
sessor of yoga- = jiianadtkalyanagunayoga-”, vid 18,75, but 18,78 
‘lord of the yogas = krtsnasyoccdvararftpendvasthttacetanasyacetanasy4 
ca svabhavayogah) 

Usually the many equations go unexplained , very frequently atman- 
1g equated with manas-, but only once, not before 6,47, we learn on 
what grounds there antardtinan- 1s equated with manas-, for bahya- 
bhyantarasakalaurthussesdsrayabhiitam manah from which we gather 
that tman- = manas- inasmuch as the manas is, like the atman, a^ 
graya- Often these equations will find their ground in specialized 
usages which we do not know but which for a Sanskrit-speaking Indian 
needed no explanation Sometimes an equation which at first seems 
fantastic 1s on further consideration found acceptable, eg mm 4,6 mays 
15 equated with z#ñana- on the strength of a Nighantu, and jiüna- again 
equated with somkalpa-, but when we consider the creative aspect 0 
jfiüna- and the etymologies of maya (Vma-to fashion") and samkalpa 

°° cf CBh 3446 (Th. p 710), quoted in n 103 
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(sam-Vklp- “to fashion”), we find that these equations are not as 
arbitrary as they seem I am certain that when similar equations in 
Indian commentaries are studied systematically, many of them which 
would seem to be wildly fantastic will prove to be acceptable enough 
Sometimes we see that R arrives at a correct interpretation of a 
passage via a series of queer equations, € g sam} hya- in 2,39 which 1s 
explained to derive from samkhya which 1s equated with buddht- 
(< samVkhya- "to reflect”) "the organ by which we reflect" 
> sümkhya- "that on which we reflect by means of the buddhi", 1e in 
this connection "the category of 4tman”, so that sümkhye buddhth 1s 
“the buddhi directed to the atman 1n order to know it ’ 1n contradistinc- 
tion to yoge buddhth “the buddhi applied to practice" , which explana- 
tions are true at least to the general sense of this passage 
Other equations can be understood when we consider the dogmatical 
backgrourd of the author Adhering to the satkaryavada doctrine he 1s 
justified in equating a word denoting a cause with its effect A clear 
instance 1s 2,14 andtrüsparsa- "contact with the matras’ , these matrās 
comprise 1 the fanmatras with which they are synonymous, 1€ the 
subtle elements of sound etc and 2 their bases or dsrayas, the latter 
meaning is justified tanmatrakaryatvad ‘the bases (1e the bhutas 
ākāsa etc and consequently all substances composed of these elements) 
can be called sütras or tanmatras because they are effects of the 
tanmátras " Another instance 15 13,34 where moksa denotes, not release 
but that by which release is brought about 1€ the required virtues, 
and 17,8 where sattva- 1s equated with antahkarana- and the latter 
equated with its product knowledge An instance of the same kind 1s 
18,30 where pravrtti- and nivrttt are taken in the sense of the dharmas 
which bring about both effects, here the tendency of consistency plays 


a role too on account of the parallelism of this paragraph R makes 
Pravriti- and mvriti- correspond to dharma m stt 31 and 32 and so 
and morti- and of 


arrives at his interpretation alike of pravriti- 
dharma- 

There are a number of cases mM which a certain word 15 unde stood 
to be used pradarsanartham and to denote 1mphieitly all other — 
of the series to which it belongs, € £ 4,13 maya srstam implies — 
roksyate and maya wpasamhriyate, mn 7 4 manas- imphes the senses z 
which the manas 1s the co ordinating organ, in 1119 wirya- in anan Ld 
Virya- implies all six kalyanagunas, one of which is virza- or dhairyo-, 
etc 


1fted 
In some cases the meaning of a word 15 derived from or Just 
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by a šruti; eg. aksara- in 11,18 tvam aksaram paramam veditavyam 
denotes God: R. connects this with MundUp. 1,1,4 dve vidye veditavye, 
the second of which is the Supreme One or aksara- (1,1,5); but in 
11,37 aksara- is rendered by jivàtman which is aksara- because it does 
not perish (na ksarati), as is proved by KathUp. 2,18 (R. reads G. 
11,37 d: tvam aksaram (= jivàtman) sadasat (= prakrti) faf-param 
yat (the Supreme Person beyond cit and acit)). 

Finally, R. often interprets a pregnant meaning in a seemingly 
indifferent word; eg. in 11,9 Haril / daršayamasa Parthaya parama 
rüpam aisvaram, a subtle meaning is detected in the use of the metro- 
nymic Partha: Arjuna is the son of Prthà, the sister of Krsna’s father, 
and this intimate relationship may be one of the reasons that God's 
grace is shown to Arjuna. 


*,* 

These remarks and notes, desultory though they are, may give us 
some idea of the way in which Ramanuja arrived at his interpretations 
which so frequently differ from those given by modern scholarship. 
If anything, they show how ample a scope an Indian commentator was 
allowed for explaining a celebrated text in accordance with the views 
of the religious milieu he represented. The two principles which deter- 
mine the interpretation, viz, the basic assumptions of the consistency 
and of the eternity of the sacred texts, run counter to the fundamental 
principles of modern scholarship and we have to reject them. But it 
should be remembered that both assumptions, which are closely related, 
have saved the texts from oblivion. A text was never located in 4 
historic past and thereby saved from being fossilized in a too exclusive 
connection with that past. Its very eternity brought it directly into the 
Present and made it a living force which could keep inspiring the Indian 
thinkers, Being fundamentally consistent with all other sacred texts, 
each text was more than itself alone; the lofty thoughts of all texts 
together could inter-act, complete one another, shed light on one an- 
other. We should remember that these texts were never for an Indian 
what they are for us: historically unique books, belonging to à remote 
and dead past, gravely to be consulted by scholars with a penchant for 
history and tradition, but that they were living memories: they were 
known by heart and consequently by fragments. Every age and every 
milieu spontaneously made its own selection: those revelations which 
at a given place and time were most vivid to the mind determined the 
views on and the interpretations of the complete texts. So, however 
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eternal and eternally true they were, they were liable to change in 
aspect: ever new facets were discovered and though the new light shed 
on those facets inevitably obscured others, it renewed the illuminating 
power of a text which was made a many-sided crystal ready to reflect 
every light with a light of its own. So many fragments could he con- 
nected in so many ways, and spontaneously an illuminating combination 
jumped to the eye and a new interpretation was born, This interpretation 
was elaborated, more pieces were fitted in the new pattern, and finally 
it was given the finishing touch by a commentator who set himself to 
the task of completing the work cf generations, Often he would have 
to force the pieces together, but it was only the pattern that mattered 
and this pattern was indicated by a few single fragments. 

So it can happen that while we differ in the interpretation of almost 
every stanza of the Gita we can agree with the general trend of 
Rāmānuja’s interpretations, For Ramanuja’s bhásya does fully justice 
to the intentions of the author of the Gita: to reconcile the barren 
absolute of monistic thought with the living God of devotion and to 
show a new and supreme way to attain relase, the way of exclusive 
devotion to a merciful personal God, endowed with all perfections, who 
can be fully known only through love. It is by this agreement that we 
should evaluate Rámánuja's commentary. We cannot judge it by our 
own scholarly principles, for we see that just by diverging from these 
principles Rámánuja was able to fulfil what he conceived to be his 
only task: to restore the Bhagavadgità not only in the hearts but also 
in the minds of the Indian thinkers and thereby to restore the unity of 
religion and philosophy. In this respect we may say that he has been 
truer to the spirit of the Gita than modern scholarship could ever be. 
He has completed the-task which the poet of the Gita had begun, the 
reconciliation of thought and religion. 


40 
Note on my condensed rendering of the Gitabhasva. 


The form in which I present my English rendering of Ramanuja’s 
Gitibhisya needs some explanation and justification. Right from the 
start it has been my object to render this important commentary as 
accessible as possible to the sanskritist as well as the student of 
comparative religion and philosophy. But an Indian commentary 15 
something of its own kind; the commentators have their own style, 
technique and rules which make a literal translation into a Western 
Janguage difficult if not impossible. The method of explaining the com- 
mented text verbum verbo ct nomen nomine, the elementary punctuation 
of the devanagari script and the want of an annotation system, due 
to the custom of Indian scribes to cover their palm-leaves length-wise 
and at a stretch, all make an Indian commentary somewhat forbidding 
to Western readers, Simple explanations, paraphrases, references, ety- 
mologies, digressions and disquisitions are put side by side and often in 
parenthesis in one long explanatory sentence. The sanskritist may soon 
find his way through this labyrinth, but it is out of place in a trans- 
lation where full profit could be drawn from the resources of modern 
punctuation and typography, 

All this applies to Ràmanuja's Gitabhisya. When I had finished a 
complete translation of this text into Dutch, I found it would be neither 
necessary nor desirable to have it printed in extenso. A translation of 
a Sanskrit text like this can never be meant to replace the original 
text, but only to make it accessible and to clarify it. A student who 
wishes to study the text itself could never use a translation instead of 
the original, however helpful it might be to his study of that original. 
Both for him and for one who is interested in the bhàsya with respect 
to the Gità, or Višistadvaita, or Rāmānuja himself, a condensed 
rendering, in which all important Points and all interesting details are 


given their due and all difficulties are discussed, will suffice. More- 
over, in such a condensed rendering the 
all Indian commentaries present could more easily be disposed of, the 
full meaning of the text consequently more clearly stated and the conti- 
nuity of the commentary better p 


É : reserved than would be possible in 
a verbatim translation. On the other hand the bhàsya should remain 
what it is, a running commentary to be consulted at the reading of the 
commented text, 


superficial obscurities which 


I found that the bulk of the complete translation, which in print 
would have comprised some 300 Tages without notes, could easily 
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and justifiably be reduced to something less than half that size This 
could be achieved 1 by giving in notes a all minor details which have 
no direct bearing on the general interpretation of a certam verse, b all 
references to sruti and smrti and cross-references to Giti verses, 2 by 
omitting a all those explanations whose interest 1s didactic rather 
than scholarly, b all those remarks which have already been frequently 
made or whose purport is sufficiently clear from foregoing discussions, 
3 by condensing in a concise style the direct material interpretations, 
using Rimanuya’s own words 
A critic who would take the pams of comparing my condensed 
rendering with the Sanskrit original will, I trust, find it to be adequate, 
though he may note some discrepancies Ramanuya retains throughout 
the direct speech of the Gita in his verbatim translations but switches 
Over to indirect speech in his general remarks, for the sake of con 
sistency I have used indirect speech throughout, except in Lecture XI 
where Arjuna 1s personally granted a vision of God Nowhere does R 
discriminate between Krsna and the supreme personal Deity, on the 
contrary he seldom misses an opportunity to emphasize that Krsna 1s 
God, so I have throughout called the Teacher of the Gita by the names 
of God As God addresses whole mankind in the person of Arjuna, 
I have given His direct exhortations a general bearing as indeed R 
explicitly and implicitly does In a few isolated cases I have transported 
the interpretation of a verse to another paragraph so that R 's meaning 
could more systematically be stated 
For the sake of clarity I have divided the subject matter into para» 
graphs where R explicitly and implicitly treats a group of verses as 
forming a umt The short introductions which R prefaces to the 
explanation of a single verse or a group of verses either elucidating 
the transition. from one verse to another or marking a new paragraph 
are given in the text Frequently R explains a verse or group of verses 
as being an aswer to an implied question, this 1s clearly indicated by 


the words Question and Answer in the text The same 1s done where 


Arjuna rs questioning the Lord, a glance at the Gita will show which 


of the two 1s meant 
The method I have followed in my rendering has, as far as I know, 


not been tried before Perhaps some may think my treatment of the 
Gitabhasya Procrustean still whatever tts imperfections may be, xt 
certainly will show no want of respect for RamanuJa whose important 
interpretations I have earnestly tried to present in as lucid and acces- 


sible a form as posstble 


A CONDENSED RENDERING OF RAMANUJA’S 
GITABHASYA 
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Dedicatory verse. 


I a 
I — the sage Yamuna: by meditating on his feet I have been 
purified of all impurities and become what I am^ 


Introduction. 


r form, antagonistic to all 


Now, the Consort of Sri, whose prope 
d, is nothing but know- 


that is evil and solely comprising all that is goo 
ledge and bliss ; 

the ocean of innumerable beautiful qual: 
supreme knowledge, power, force, sovereignty, 
qualities proper to his nature; * 
—— of numberless properties, such as brilliance, beauty, 
ee ess, youthfulness etc., which are in accord with his pleasure and 

ch are unimaginable, divine and miraculous, impeccable and incom- 
parable ; 5 

whose divine shape is ad 
wonderful, eternal, irreproachable, immeasura 
equipped with innumerable weapons which, 
bearer, are of inconceivable power eternal, 
parable ; 9 


ities, such as boundless and 
fortitude, mastery, etc, 


orned with manifold and maniform endless, 
ble divine ornaments and 


being worthy of their 
impeccable and incom- 


edecessor of R. at the temple of Criranga; on his 
2 
vastutam upaydto; on the express 
rfipam); 2. sakti- "creative power” Vaghafitaghafonttbmarthyonds 3. bola- 
vikiras or transformations" (avikaritva: 
qüdgunyo- or the 
s 
These, acc. to YID. 6, p 55 are the qu 
ini dds tasya (sc ifrorarys) 
are invariably concomitant with God”. $ 
^ krtodivyomongolecigreh 
i 22; the ornaments 
and weapons are: the Kaustubha jewel? 


1 
_ i Yümuna or Alavandár, pr 
influence on R. see Ch. II. 
s ion cf. GBh. 4,14 and CBh. 21,34. 
4 — on this term see Lacom V. p. 48 f. 
. jñana- “immediate intuitive knowledge of everything” (sarvasdksathora~ 
“ 
power” (niyamanasamarthyam) ; $ virya- or dhairya- “the being not subject to 
( 5 d jas- “power to overcome others” 
(parabhibhävasamariny oni} cf. YID. 7, P €"; 
alyinagunas, perfect qualities proper to God's nature : m 
sonali H alities proper to s beatific pere 
onality (divyemangalavigrahagundh) ; Crinivisa (16) a Iy 
vydpakatvam gltadiru prasiddham. “texts like the Gita prove that these qualities 
* 
* cf, YID. 6, p. 54 bhogavoto as ty astrobh012- 
nddhyayoktaservapaérayeh; the chapter referred to is vP. 22: 
h the Crivatsa curl; the Club: the Conch; 
the Bow; the Sword; the Discus: the an 
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whose perfections, glory and lordship, being essentially in accor- 
dance with his will, are eternal and unrivalled; 


who holds $ri * dear because of her boundless, perfect and number- 
less beautiful virtues such as faithfulness and the like; : 

whose feet are incessantly praised by numberless sūris ê with end = 
virtues of perfect, unsurpassed knowledge, actions etc., whose prop 
forms, maintenance and various activities? are dependent on his voli 


B o — 
ion, and whose sole delight is to be completely subservient ?? to Him; 


who, whereas his proper nature and beings are ingormpretiensibie 
by speech and thought, reigns a boundless and wondrous dominio 
which abounds in numberless objects, means and places of experiences 
of all kinds and forms, and which suits his pleasure ; 1? 


id: : le 

who resides in the Supreme Heaven 13 which is of —— 

circumference, eternal, indestructible, irreproachable and imperis a 
whose sport 34 is to originate, develop and submerge the en! 


š P Sent N n all 
universe crowded with experiencing and experienced entities of 
sorts and forms; 


who is the Supreme Brahman; 5 


+ Visnu's or Náráyana's Consort, acc. to páficarátric cosmology, the active and 
creative aspect of the Supreme Being. s d 
sūri- or nityasūri- ‘angelic’ being eternally released from samsāra an 
possessed of a beautified body (YID. 4, p. 46 nityasarinam ca scübhüvikam 
Garudabhujagadirapam ; bhujaga- is the serpent Cesa, Narayana’s throne). 78) 
° svasamkalpanuvidhayisvarapasthitiprayyttibheda- ; Lacombe (ASV. p. 2 t 
interprets svarüpasthiti + pravrttibheda- as a dvandva of two tatpurusas ( cor 
stants en leur nature essentielle et diligents en la diversité des actions extérieures 
Which should be rejected in view of 1042 idam... jagat... svaraipasadbhare 
hitan pravrttibhede. ca... matsamkalpam Nativartate; it is a three-member 
dvandva (svartipa-sthiti-pravritibheda-) constituting the last member of a bahuvri ie 
10 afegafegaikaratirüpa-; fega- "subsiduary: subordinate part,” Jegatva- SUD" 
ordinatehess and subservience of Prakrti- and puruga- to God, utter dependence” + 
ct. Srinivasachari, Finite Self, p. 39 f. 
J| this line describes G, ` 
12 this line describes Gi o the non-spiritual world which provides 
the jivatmans with the objects, means and places of experience. Acc. to YID. 6 
P. 53 the objects are: God's body etc. (sc. in devout worship of the arcd oF 
image); the means: sandal incense, flowers, robes, ornaments, weapons etc. (to 
adorn the idol); and the places: temple-gates (gopura-), enclosures, pavillions, 


od's relation to the finite Atmans. 
od's relation t 


palaces (ttmana-), 


n ha- 
3 N » one of the names of the Su; reme Heaven or Vaikutt 
which is described in detail in YID. 6, p. 55. P 


ly rendered by " 


lowed retribut 
CBh. 21,33; Lacombe, Note 2, — 


. p. 246 f. 
reserves the term for the unqualified Absolute. P 
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the Supreme Person,!? 

Narfyana," 

He has created the entire universe, from Brahma to minerals, and, 
although He is inaccessible to the meditation, worship etc. of gods — 
Brahma ete — and men when He exists in his proper form, has by 
his own will (for He is a shoreless ocean of compassion, goodness, 
love and generosity) assumed a shape of the same structure 18 as theirs 
without giving op? his proper nature,” and m that shape He has 
descended?! repeatedly to various worlds in order that He mught be 
worshipped by the beings who hive m these worlds and so bring them 
nearer to the fruits of dharma, artha, kima 22 and release 23 ın accor- 
dance with their desires; thus He has descended, seemingly to rule the 
earth but actually to alleviate the burdens of samsara evin of the like 
of us, and so become visible to all mankind, and He has accomplished 
feats which drove away the sufferings of all people of all ranks so He 
has slain Pütana, Sakata, Yamala, Arjuna, Arista, Pralamba Dhenuka- 
sura, Kaliya, Keun, Kuvalayapida, Caniira, Mustiha, Kausala, Kamsa, 
etc ; ?* then, slaking the thirst of all with the elixirs of his glances and 
words animated by boundless mercy, kindness and tenderness, He has 
made Akrüra, Malakara and others ?? the most ardent Bhagavatas by 
revealing the multitudes of his unsurpassed virtues of beauty, goodness 
etc , until, at last, while pretending to exhort Arjuna to fight, He has 
revealed the bhaktryoga, promoted by jfiana- and karma} oga, which in 
the Vedanta 1s declared to be the means of attaining man’s supreme end, 
release, and of which He himself 15 the object 


16 on the personality of God see Lacombe ASV P 277 ff i 
un R's favourte nome for God, denotes the Suprem n Paficaratra 
cf CBh 2243 (Th p 539 @)) see Kumarappa PP i 
—— “generic M tase of beings belonging to the same Jaf 
see Sinha, p 49 f 
7? cf CBh 132 (Th p 297) 
that described above 
agatirya. 
= the trivarga or purnsarthas, 
i apovarga- or paramapurusartha- 
n VP 5 
see VP 5, 17 ff and 5,19 


20 
E 
“the ends of human hfe’ 
t man’s supreme en! 


1,1 
—19 
—25 


—27 


PART ONE 


I THE KNOWLEDGE OF THE ATMAN 
A INTRODUCTORY 


1 Introduction of the Bhagavadgita 


Dhrtarastra knows that Arjuna, on whose side Krsna, the Supreme 
Person, stands, has the upper hand but being blind im all respects 
he asks Samjaya how the battle 1s proceeding Samyaya relates that 
enennes and allies, preceded by Arjuna and Krsna blow their horns 
Then Arjuna commands? Krsna his charioteer, to drive his chariot 
in between both armes Krsna obeys and then points to the enemy $ 
commanders "Those are the men your people will defeat " But in spite 
of the treacherous attacks?9 which Arjuna?? and his brothers have 
suffered from Dhrtarastra and in spite of the fact that the Supreme 
Person himself is on his side, Arjuna is struck by compassion and 
anxiety about his dharma and he refuses to enter into battle 


2 Arjuna’s dilemma 


When admonished by Krsna not to avoid the battle, Arjuna formu- 
lates his dilemma I should not slay my gurus I do not consider 1t an 
objection that ın that case they will slay me, for it ıs better that they, 
who are ignorant of dharma and adharma, kill us than that we, who 


know what dharma and adharma are, win a victory contrary to dharma 
by killing them Then Arjuna asks Krsna s advice 


29 sarvülmanündhah, V na kevalam caksus@ (Dh bemg born blind) poratr cho 
ea hitam ojdnatà manasaps 
?! that Krsna, 


God himself, has a subal tained by his love 
° R eg the treason of tern position 1s explain 


3 
the lacquer house, for the story see MBh 1, 31 
79 A 1s called dirghabandhu-, V proposes two explanations the former a 
gun as preferable ‘having a great number (long line) of relatives on the battle- 
ve 
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3 Gods answer 


God knows that Arjuna, urged by misplaced love and pity 29 looks 8—9 
upon the ksatriya's highest dharma as adharma Arjuna has now 
resorted to him and He knows that Arjuna's perplexity cannot be helped 
unless he realizes 1 what the tman essentially 15 and 2 that one's 
own dharma 1f observed disinterestedly, is a means of obtaming valid 
Knowledge ® of the essential bemg of the atman These are the reasons 
why God reveals ? to Arjuna the doctrine of the atman 

Arjuna 1s perplexed because he does not know what atman and 10 
body are exactly , nevertheless he talks about dharma and adharma as 
though he knows that the åtman is different from the body ** So here 
1s a contradiction Therefore God speaks ™ to Arjuna of 

1 the exact knowledge of the atman and the Supreme Atman 

2 karma-, Jñána- and bhaktryoga as various means of obtaining 
this knowledge 

There 1s, as has becn sud above, a contradiction between, on the 11 
one hand, Arjuna’s grief which makes him say ‘I shall not kill them,” 


which proves that Arjuna has no insight into the distinct natures of 


body and atman, for those who do have this insight do not mourn over 
hat have not died and on the 


bodies that have died or over atmans t 
other hand, his appeal to dharma and adharma when he says ‘ Their 
ancestors will fall down when the oblations of pindas and water are 
neglected,” which could only result from the knowledge of the natures 
of body and atman ?* Hence it. follows that Arjuna does not know 

1 what the nature of the body 15 that 1t 15 subjected to develop- 
ments and naturally involves birth and death so that it cannot cause 


any grief if it dies, 
2 that the atman is different from the body and immortal that 


het R borrows his terminology (asthanasamupasthitasnehakarunya ) from Y, 
5 cf Ch II 
?! yathatmyaynana ‘knowledge conform ble to the exact nature sí cf 
laombe ASV p 62 compare GBh 332 cefabbiryom hy vasta! ayami 
Scayah 
pi 3ütharthyajnána — 3atharthya 
s; R sastra atarana borrowed from Y GAS 
[3g fo piace accent 1866 
ods exposition comprises 212 
praynavadame G i TR Putant styàdikün. dehatmasvabhavaprasnamnnt 
tradans on prayndedda cf Edgerton G I p #0 un 1 Rs mee, that 
that A s words imply some sort of knowledge about body and atman haviour 
the # survives the body) but that this knowledge ts contradicted by his 
i z his refusal to fight) 


yalidity of knowledge 
5 which 15 quoted 


ss 


— 


12 
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st is not subjected to birth or death and so cannot cause any grief, 
because it cannot die, : — 
3 that the dharma ts a means of reahzing the átman tha 


t 
battle, 1f disinterestedly entered upon, 1s a means of realizing wha 
the atman exactly 1s 


B DISCUSSION OF BODY AND ATMAN 
1 Pluralsty of the individual atmans 


God declares “I, the Lord, have always existed and will always 
exist, and likewise the individual átmans, Arjuna and all others, who 
are subject to My lordship,!! have always existed and will always exist 
No doubt can be entertained that I who am the Lord, the Supreme 
Atman am immortal, likewise Arjuna and all others, though being 
mere ksetrajfias — nothing but atmans — should be considered 1m 
mortal ” 


This means that on the strength of the authority of God himself 
who 1s teaching Arjuna the truth °$ we have to admit " 
1 that there 1s difference between God and the individual átmans: 


2 that there is difference between the individual átmans 
themselves, 


3 that this difference 1s absolutely real 


To this admission. however, various objections are raised 
1 by those who hold the view that such a difference only exists as far 
as the atman ıs subjected to upadhis ?? 
Refutation The object of the text is the teaching of the truth 50 
When in the course of this teaching the view is held that this difference 
really does exist, then it 1s not possible to contend that this difference 


does not exist Moreover, the view of the Gita that this difference 
exists 1s supported by the evidence of the sruti 4° 


3T Inteoyah ksetrajñah kşetrajña- “atman as the knower of the body", ef 
GBh 132 istavya "subject to God the Israra-' 


5 
3* In the following demonstration R reasons from the assumption that Gi 
tpadesa — "instruction in the truth 


39 viz the adherents of bhedabhedavada, upaddht “limiting adjunct On ar 

bhedibheda view see CBh 114 (Th 192 195) where the doctrine is refuted th i: 

Ms E where it is briefly stated On the school sce Srinivasachari Bheda 
Avada 


t 
Š 39 QvetUp. 613 mtyo sitydndm cetanas cetananam eko bahfindm 3° ndadhats 
dmán 


51 


2 by those who consider the theory of difference a result of 
Nescience ?! 

Refutation In that case it would be absurd that the Supreme Person 
would hold that view and act consistently with it, eg by teaching this 
view It 1s preposterous to assume that this view 15 nothing but a result 
of Nescience, for there could not have been Nescience and consequently 
this view, because the Supreme Person, who naturally holds a view 
which 1s in harmony with the truth, would have known that the atman 
were non differenced, unchangingly eternal Consciousness , ^ in other 
words, it 1s absurd to suppose that the Supreme Person holds the 
wrong view while holding the true one 

3 So, f one 1s consistent, one has to demonstrate that the Supreme 
Person 1s ignorant *? 

Refutation But in that case his teaching of the truth cannot be truly 
called so, for his contention being rooted in 1gnorance and therefore 
false would be no less false than Arjuna's contention which it pretends 
to correct 

4 Or it might be contended that the Supreme Person has eventually 
arrived at the true knowledge that no such difference actually exists, 
his view that such a difference does exist could be explained as a case 
of badhitanuvrtt, the persistence of knowledge already sublated, then 
his view would not hold good as in the case of the burnt cloth ** 
Refutation This argument 15 not appropriate as 

a an example will show a mirage might be cognized as an oasis, “ 
this cognition. will be sublated by the superseding cognition that 1t 15 
not an oasis but a mirage But even if thus sublated cognition keeps 
persisting, 1t can never be acted upon, e£ by fetching water from that 
mirage In the same manner the cognition of the existence of Difference 
which would be sublated by the superseding cognition of Non diffe- 


51 (he adherents of advaitavada whose doctrine R sums up mm CBh 111 
(Th p 3839) and Ved 12 13 

42 “as itis acc to advaita R s reasoning 15 differen 
nescience, for God who teaches it, 15 not subject to nescienc 
gudya in the adyaitic sense 15 rendered by "nescience , ! 
ignorance 
i 43 this is indeed a logical consequence only n God as suec to nescence 
e can be expected to expound a theory effected by nese 

** on badhstanu rth as a special feature of advaitic argumentation, scc 


ed 
Varadachar Theory of knowledge P 93 where this passage 15 discuss 
* ina burnt eot the likeness of a serviceable cloth may persist though it 
cf CBh LLL p 99 (Th 


15 no longer serviceable 
4% this cognition, parenthetically 1s of the real 
p 122) 


ce cannot be an effect of 
e —NB Throughout 
n R's sense by 
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b 
rence? might persist, but still it could never be acted upon, —— 
teaching this cognition as the true one, because it would be pos 

false 
known that the content of this cognition 1s ] a 
b Itis not possible to contend that the Lord was originally ed 
and that m his case there 1s an instance of persistence of is es 
cognition, as He would have obtained the knowledge of the tru 


tion 
on through the doctrine of Non difference, as it 15, this conten 
ts contradicted by sruti and smrti 45 


c Moreover it might be asked “If the Supreme Person and p^ 
succession of present gurus are certam that the atman 1$ ed 
non differenced — although their preceding erroneous cognition a 
Difference may persist —, to whom, then, do they teach that the — 
1s non differenced?’ If one 1s to answer “To Arjuna etc. whom oe 
knows to be reflected images of oncself,” then this is not tenable ui 
nobody unless he were senseless, would, while recognizing images ie 
himself reflected in mirrors and the like and knowing them to 
absolutely identical with himself, attempt to teach them anything t 
d One is not even justified in calling this a case of persistence ys 
sublated cognition, for Nescience and its consequences and therefor 
also the erroneous notion that the atmans are differenced, would e 
been annulled by the superseding cognition that they are non-di i 
renced 4° Persistence of sublated cogmition applies only to a case hi 
that of the cognition that there are two moons for the source of suc 
cognition, viz the defect of a real affliction of the eyes, cannot be 
annulled by the cognition that there is only one moon? To be des 
such an erroneous notion will, even if it persists, be devoid. of ? 
significance because it 15 sublated by very convincing evidence 51 In our 


47 ie assuming the advaita doctrine is true 
48 R quotes MundUp 119 CvetUp 68 G 726 neous 
48 for badhitanue rth- it is required that the ground (betu ) of the erro’ * 
notion however insignificant im itself, is real and persists Nescience not a 
real or at its best being neither real nor unreal, cannot be a sufficient gro one 
for the persisting of an erroneous notion cf CBh 1,1,1, p 8 in the — 
nection yndnotpatta ap mithyarfipdyds tasya (sc vàdsandy0) anrerttay Wi 
kantorabharat æadacid 


gm 
api nasyá vdsanaya ntorthh | vasanaküryam bhedayndn 
chinnamñlam atha cOnuvartata it bahsabhas:tam 
to 


cf CBh 111 p 9 (Th p 14) ducandrajyuanadau tu badhakasamndhoy ah 
3mathyajwanahetoh baeramarthahtmiradidosasya jnanabadhyahabhavenavmast 
mithyajüánanuvritir a7iriddha here 
51 probalapramanabddhitatzena same expression ÇBh 1,1,1 p 9 ee 
Lacombe Notes 100 remarks, dapres le Pt V Sh Abhyankar lexpression pr 
lapramána 


ue) 
se justifie par la force (non pas epistemologique mats Pore 
de la source d'erreur (here the ocular affliction timira-) quil sagit de com 
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case, however, any persistence of sublated knowledge would be utterly 
impossible, for the cognition that there is Difference would, with 
content and cause, have been annulled as being unreal by the sublating 
cognition that there is no such Difference 
e. Therefore, if one were to demonstrate: “The Lord and the suc- 
cession of present gurus do have Knowledge of the truth,” * then their 
theory of the existence of Difference and their teaching of this theory 
would consequently be impossible If, on the other hand, one would 
contend that they do hold the theory of Difference, then they would 
be nescient because their Nescience — the source of their theory — 
would have persisted and in that case teaching of the truth would a 
fortiori be impossible. 
f, Furthermore, a guru's teaching of a pupil would be purposeless, 
for the cognition that Brahman as well as the átmans exist (that is, 
the cognition of Difference), and the effect 53 of his cognition (teaching 
this cognition as the true one) would be sublated in consequence of the 
guru’s knowledge that the átman 15 really non-differenced If, then, 
one is to contend: "The guru and his knowledge exist only in the 1ma- 
gination of the pupil," ** then the guru’s knowledge cannot sublate the 
pupil’s knowledge because the pupil and his knowledge are also 
imagined! If one ıs to answer: "Granted that the pupil's knowledge 
too exists only in imagination, then the guru’s knowledge would sull 
sublate the pupil's knowledge, because the former contradicts the latter, 
then I say. "No, for the same applies to the guru's knowledge, and In 
that case the pupil's knowledge would be capable of sublating the guru's 
knowledge, and then all teaching would be purposeless ! 

This discussion of erroneous notions may suffice 


— The pramana meant here 1s the pratyaksa — In itself Ee vision of a double 
moon ıs of the real ef CBh LLL p 99-100 (Th p 123- ) 

52 ;e truth in the advaitin's sense — —————— 

t 
prastrabhava upadesaparikardbhavas cety ukto bhavatt, i other ee : he 
teacher knows that Brahman solely exists, then all knowle ge de ji —— 
consequently all relations between — ae ds * 
ame a erelo! 

hog eal uya Oe ne pupil imagines the really non-existent relation 


teacher-pupil 
55 for, if the relation teacher pupil 1s imagined, 


the pupil tumself 1s also 
imagined — Read kalpitatvdt for kalpitvat i 
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2. Atman and Body. 


a. Relation between Gtman and body. 


The àtmans can give no reason for grief, for they are immortal. 
One does not mourn over the embodied átman when it passes from one 
stage to another? But these immortal atmans are subject to beginning- 
less karman, and are, for this reason, created conjointly with bodies 
that are determined by their various harman BY means of these bodies 
the átmens perform acts which are prescribed by the &ástras to each 
station and stage of life, not for the sake of the results of their acts 
but to be released from their bondage to these bodies. So the átmans 
have inevitably contacts with objects through the senses of their bodies 
and these contacts cause sensations of pain and pleasure. These contacts 
with objects " should be suffered until the acts have been performed. 
lf one is persistent, one will be able to endure them, for they are 
transient by nature, ie. the transitory and the transitoriness will cease 
to exist as such, as soon as the evil which has caused the átmans' 
bondage has been annihilated. Therefore one should persist in per- 
forming acts and one should consider the pain, which inevitably accom- 
panies the performance of acts, as pleasure. If one performs acts, not 
for the sake of their results but because they are means of attaining 
immortality, then one will attain immortality. One is capable of doing 
so precisely because the àtmans are immortal. 

Reforming to the topic that the immortality of the atmans and tire 
mortality of the bodies can cause no grief, it is further demonstrated 
that the body, being a perishable entity, cannot be imperishable and 
that the Stman, being an imperishable entity, cannot be perishable. If 
one positively apprehends both entities body and àtman and conse- 
quently perceives what they are, one will at the same time perceive this 
conclusion °* that the body, being a perishable entity, is essentially 
perishable and that the àtman, being an imperishable entity, is essent- 
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ally imperishable * The terms sattva and asattva in the text have the 
sense of perishableness and imperishableness Thus verse cannot refer 
to Asatkaryavada as it has nothing to do with it Only the difference 
between the natures of body and 4tman, viz their perishableness and 
imperishableness respectively, 15 under discussion here 


b Proofs for the immortality of the atman and the mortality of the 
body 


The entity atman," which ss a spiritual being, pervades ꝰt the non- 
spiritual entity which is different from the atman Hence it follows 
that the atman 1s subtler than all other beings which necessarily must 
be grosser 1f the atman 1s to pervade them Now, the thing that destroys 
must be subtler than the thing st destroys, for 1t can only destroy by 
pervading a thing and thereby decomposing 1t *? Nothing, however, 15 
subtle enough to pervade the atman, so the atman 15 indestructible % 

The body, however, 1s perishable The w ord deha proves that a body 
15 a quantity that can be increased “ Now things that are characterized 
by their hability to increase or decrease, eg jugs are finite Thus 
bodies are fimte™ Those bodies, which are conglomerated elements, 
serve to enable their innate atmans to undergo their previous karman °° 
If, therefore, that karman 1s consumed, then the bodies will perish 

Further, the atman 15 eternal because it 1s not the object *' but the 
subject of knowledge "" Therefore the atman, forming a unity by itself, 
cannot be understood to exist 1n a plurality of forms or to be liable to 
increase and decrease im the proposition ‘In all the various parts of 
my body I know this or that’, something different from the body 1s 


24 21395 G 21718 


w R quotes VP 212 41 44 214 23 
the expression 15 used to account for 
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53 this is a complete sy 
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hammers too can only destroy an object by 
tact with the object the wind pervades and 


flogism pratynd the atman 15 indestructible hetn 
be pervaded uddharama hammers can only 


destroy by pervading an object nana whatever 15 subtler cannot be destroyed 
by what ıs grosser nigamana the atman 15 indestructible 
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2 Atman and Body 


a Relation betueen atman and body 


The atmans can give no reason for grief, for they are immortal 
One does not mourn over the embodied àtman when it passes from one 
stage to another "° But these immortal atmans are subject to beginning- 
less karman, and are, for this reason, created conJointly with bodies 
that are determined by their various harman BY means of these bodies 
the atmans perform acts which are prescribed by the sástras to each 
station and stage of life not fo: the sake of the results of their acts 
but to be released from their bondage to these bodies So the atmans 
have inevitably contacts with objects through the senses of their bodies 
and these contacts cause sensations of pain and pleasure These contacts 
with objects"? should be suffered until the acts have been performed 
If one is persistent, one will be able to endure them, for they are 
transient by nature, 1e the transitory and the transitoriness will cease 
to exist as such as soon as the evil which has caused the atmans 
bondage has been anmhilated Therefore one should persist m per- 
forming acts and one should cousider the pain, which inevitably accom- 
panies the performance of acts, as pleasure If one performs acts, not 
for the sake of their results but because they are means of attammg 
immortality, then one will atta immortality One 1s capable of doing 
so precisely because the atmans are immortal 

Returning to the topic that the immortality of the atmans and the 
mortality of the bodies can cause no grief, it is further demonstrated 
that the body, being a perishable entity, cannot be imperishable and 
that the atman, being an imperishable entity, cannot be perishable If 
one positively apprehends both entities body and àtman and conse 
quently perceives what they are, one will at the same time perceive this 
Conclusion 5° that the body, being a perishable entity, 15 essentially 

perishable and that the atman, being an imperishable entity, 1s essent- 
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Besides, even in case you consider the atman identical with the 26 
body, you are still not allowed to mourn over death, for the body 1s 
by nature subjected to developments and therefore subjected to rise 
and decline What has originated will mevitably perish and what has 27 
perished will inevitably originate How should this be understood, this 
originating of an entity that has perished, for have we not learnt by 
apprehension that only an existent cntity can originate and no non- 
existent one? 7 Indeed, this holds true, for origination, annthilation 
etc are only different stages of development of an existent entity For 
example, threads — which are existent entities — are called clothes 
when they are arranged in a particular way, even the asatkatyavadin 
will admit this much One cannot maintain that a cloth 1s as a substance 
different from the threads of which it conststs, simply because st differs 
from those theads 1n that it 1s a particular arrangement of them No 
more tenable 1s the view that cloth and threads are different substances 
simply because they are effected by different causal operations, are 
known under different names and used for different practical purposes 


Origination, annihilation etc , therefore, are only various stages of 
y “An entity perishes’ means that an 


development of an existent entit 
entity which was at the stage of originating now enters the opposite 


stage No entity, 1f subject to developments, can avoid passing through 
such a sequence of developments clay becomes a clot, a jug a bowl, 
and finally grains Now, even that very little grief which could be felt 28 
over an entity’s passing from one stage of development to another, 15 
not even possible with human beings etc , for the fust stage of these 
existent entities 1s not known and their final stage 1s not known either , 
only the middle stage 15 known So ıt cannot be a reason for grief 1f 


human beings etc appear 1n these modes of existence 
s x s dharma, a dharma of 31 


Aryuna should look upon this warfare as hi 

the same order as that of agnisoma sacrifices. Such warfare 1s most 
salutary to a ksatriya 7 The :mmolation of the sacrificial animal at 
ot be regarded as himsa, for according to the 
d an inferior body — 4 he- 
beautifted body It has been 
d in battle will receive a 
ctim at rites such 


agnisoma sacrifices cann 
sruti * the victim, when having abandone 


goat's etc —, will attain heaven ete with a 
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understood to be the knower, and this hnower exists as a unity because 
it is not experienced as beng different in different members of the 
body it knows 

Summing up the atman 1s eternal because 1 being a umt it 1s not 
lable to increase or decrease, 2 it is the subject of knowledge, 3 it 
pervades all that 1s different from itself. The body is perishable because 
1 being hable to increase or decrease st exists in a plurality of forms, 
2 it serves to enable its innate atman to undergo its karman, 3 it can 
be pervaded 

Therefore, nobody can kill the atman, the verb to kill means nothing 
but to separate the atman from the body The atman ts not subject to 
developments because it 1s eternal So it 1s not born when the body 1s 
born and does not die when the body dies, whether im individual life 
or m cosmic life It does not suffer developments like the prakrti does, 
so nothing has preceded it ° All these arguments prove that grief for 
the atman results from a misconception The innate àtman cannot be 
destroyed even if its body be destroyed This nature is common to all 
embodied atmans, so they are essentially equal and eternal, inequality 
and perishableness are brought about by the body 

Nothing whatever can have hold on the atman for the átman will 
always be subtler than any other entity, and so it 1s eternal It escapes 
the pramanas by which all other entities are Verified,” so it is of an 
entirely different order Consequently it cannot be thought of in the 
terms of these entities, therefore it 15 not subjected to transformations 
This 1s why positive knowledge of the atman is so difficult to obtain 


and why any information one gathers about the atman 1 ill rarely 
be true 


c What ss death? 


Kilhng means nothing but "separating the atman the body" Yet 
it might be said that even if this be so this very separation may be 
reason enough for grief when the body — the instrument of pleasant 
experiences — perishes No, 1s the answer, on the contrary the annthil- 
ation of the body 1s a reason for Joy for when one has abandoned one's 
body in lawful warfare then, so the sastras assert, one will receive 
a beautified body in return, it is like throwing away one's old dress 
and putting on a new one 


99 = G purana 

79 G avjskta- here and elsewhere taken not in its Samkhyan sense of 
unevolved matter butas not verified not verifiable by pramanas 1e the atmon 

™ see infra st 31 
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II KARMAYOGA AND JNANAYOCA 


A KARMAYOGA 


1 Defimtion 


In the previous sections the buddhi concerning the atman”? has 
been discussed, presently the buddh: concernmg yoga is under dis- 
cussion Yoga 1s the application 78 of the buddhi to the performance 
of acts presupposing the above knowledge of the atman, as bemg a 
means of attaming release. By applying the buddhi to one's acts one 
will be delivered from these acts, that 1s from samsara 


2 Luo hinds of buddhis 


The text discrinunates between two kinds of buddht 

a a buddhi marked by decision, 

b a buddhi not marked by decision 

a The buddhi that is marked by decision 1s concerned with those acts 
which an aspirant ® should perform to attain release It 1s marked by 
decision because 1t presupposes decisive knowledge of the proper form 
of the atman With all various acts it remains essentially the same 
because it concerns those acts 1n so far as they lead to the same result, 
release The purpose of the sastras 1$ always this same result, so the 
buddhi concerned with all various acts prescribed by the sastras 15 


always the same 
b The buddhi that 1s not marked by decision 15 concerned with desi- 
derative acts ® When acts are performed in order to materialize certam 
desires then no more 1s required than the knowledge that the atman as 
an entity differs from the prakriti The decisive knowledge of the 
proper form of the atman 15 not needed for that, for the desire for a 
certam result — eg heaven — the execution of the means leading to 


T R explains G samkhya as atman samkhya = badakit / fum 
rantyam atmatativam samkhyam atmatativa the generic cal eed * rs ñ 
V “buddhi is ‘discerning knowledge with an intellectual and conaty 
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as agnisoma sacrifices 1s, therefore, not himsa but 1s actually a way 


of protecting the victim, and as such comparable to the treatment with 
a thorn by a physician 


3 Moral conclusion 


Such warfare which causes mumeasurable bliss, 1s the share of 
none but a ksatriya of good karman If in lus ignorance Arjune refrains, 
after having already begun, from waging the war which 19 his dharma, 
he will be deprived of the mmeasutable bliss which results from the 
observance of dharma and of the fame of victory, so he will gai 
nothing by ıt but evil. Moreover, everybody, expert or no expert, will 
cry shame upon him and that disgrace will be worse than death for a 
hero like he It does not count that he 1efraims from battling because of 
his love and compassion for hus relatives, such a thing does not happen 
and nobody will beheve lim, instead they will think that fear makes 
him do so Then they will disparage his heroism death 15 preferable 
to such disparagement 

Therefore both alternatives either that he kills his enemies or that 
hus enemies kill him are to be preferred to his refusal to enter into 
battle in the first case he will when killed, participate in supreme bliss, 
and ın the latter case he will enjoy his kingdom without rivals when 
they are hilled and, moreover enjoy supreme bliss because his dharma, 
1f observed disinterestedly wall lead thereto So Arjuna 1s exhorted to 
engage himself in the battle while realizing that this battle is a means 
of attaining release which is defined as man s supreme end "° If one 
aspires to release one will wage war with the certam know ledge that 
the atman 1s different from the body that ıt has nothing in common 
with corporeal nature and that it is eternal One would not allow one’s 
mind to be darkened by pleasure or pam gam or loss, victory or defeat, 
whatever contingency may result from the sword-strokes which are 

inevitable in a war One would not aim at the direct result of that 


war — heaven ete —, but fix oneself on nothing but ones actions 
as such 
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If the Vedas would not do so, those people would turn away from 
release owing to their rayas and tamas, for release can only be attained 
by one who is possessed of sattva alone, then they would not learn by 
what means they would be able to attain the bliss for which they are 
still qualified, and they w ould perisli, because their inclination to desir- 
able objects would hive incapacitated them, and they would regard the 
wrong means as right 

One should not be possessed of all three gunas but cultivate the 
sattva then one will be released from samsira nature and one's 
eattva will increase How should this be done? One should search for 
the proper form of the atman by not acquiring obyects that are neither 
comprised bx the proper form of the àtman nor comprised by the means 
by which one can realize this form, and by not keeping those objects 
when one does already possess them s 

Besides, one should not accept all which 1s taught by the Vedas, 46 
just as a thirsty man does not take more water from a public reservoir 
than he 1s in need of, so a Vedic aspirant ** to release should not take 
more from the Vedas than hts release requires No more 15 required. 47 
than this when performing periodical, occasional and desiderative acts 
which according to the sruti lead to certain results, one should consider 
the act in itself reason enough to perform it *9 and not its result, for 
any result makes another tie, but resultless acts which are performed 
to propitiate God serve to release Therefore, one should not oneself 
be the reason of acts and results, *^ this means that 1f one aspires to 
release and tf ones sattva 1S increasing one cannot be regarded as the 
agent of acts, even though one performs acts nor as the reason of 
their results, for example, when eating of the resulting satiation x 
When one realizes this, one must not remain inactive but one must 48 


G=R mrgatasakalasamsarıkasvabhāvah 
apraptassa graph yogah («y 
safety keeping safe ) 


76 nrdvandvah 
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53 R explains G brahmana by adika a person who observes the Veda 
(brah:1asamband! 1 bráhmanah brahman ım its sense of sacred uttering scrip 
ture ) and G zsanant by cedartham vijanan mumuksuh the sole purpose of 
the Veda being release see supra st 

ka mamatre dhakarah 

° R cuit karmaphalahetu not as 2 bahuvribà ( whose motivation 15 
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that result, and the enjoyment of that result are perfectly possible and 
not all incompatible without such a decisive knowledge?! Buddhis 
concerned with desiderative acts are numberless, because the results 
of those acts are numberless. Besides, various acts, even if ordered to 
obtain a single result, have many branches, because the same acts may 
have a number of adventitious results. 

Now, when one performs acts of a periodical and occasional nature 
— the same applies to desiderative acts —, one must renounce all 
results — the main as well as the adventitious ones — which those 
acts have, according to the éruti, They should be performed to one 
purpose, release, for this is the only purpose of the sastras. The unwise 
who do not do so but who stick to the Vedas inasmuch as these promise 
such results as heaven etc. and contend that there are no other results 
because they do not want any other (a contention ® which leads to 
ever new births when that result is ended and which leads onc astray 
because one does not know the truth), and who desire pleasure and 
power and, owing to such talk about pleasure and power, lose all 
knowledge of the ātman, these unwise people will never form in their 
minds ** the above buddhi marked by decision and concerned with acts 


that result in release and therefore presuppose decisive knowledge of 
the proper form of the ātman. 


3. The teaching of the Vedas. 


Question. If acts should be performed, not to obtain their results but 
to attain release, why should the Vedas prescribe such acts that have 
only infinitesimal results and lead only to new births? Are they not 


active?* in securing the sustenance of the atman? Then how could it 
be contended that their teaching should be neglected ? 


Answer. The Vedas address themselves to those in whom the three 


gunas, sattva, rajas and tamas, preponderate °5 and they explain to them 
to what ends their gunas allow them to aspire, — heaven and the like. 
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5. The Contemplation of the atiman. 


Yoga °° is the contemplation of the Atman resulting from that per- 
formance of acts which presupposes true knowledge of the átman and 
is elevated ® by this special buddhi One has heard 1° God demonstrate 
that this buddhi is concerned with the eternal àtman which belongs to 
a different class from all other entities, 15 most subtle and forms a unity 
of its own Now, when this buddhi 15 immovably fixed in one's mind 7° 
which has been purified by disinterested activity, one will attain yoga, 
ie. the contemplation of the itman, or, in other words, harmayoga that 


is preceded by true knowledge of the atman obtained from the sastras 
hıtaprajñatā and jfianantstha agam will 


will lead to jñananisthá or st 
lead to yoga or the contemplation of the átman 


B JNANAYOGA 
1, Four degrees of jñananistha 


Question What is yñananisthá and h 


acts? 
Answer, There are four degrees of jñãnaniothã 308 
1. when one focuses the mind on nothing but the atman and, being 


content with that, expels all other desires, 
2. when one is a muni 19 who ts not grieved whenever there 1s reason, 


who has no desire for pleasing objects and who 1s exempt from wishful 


thought, fear and anger; ** 
3. when one 1s indifferent to pleasing objects 


and hatred; 


ow does a sthitaprayfia perform 


and exempt from Jo} 


93 this yoga- should not be confused with the 3090- of st 50 which is 
buddhiyoga- "the application of the buddhi to activity” (supra st 39), 3090- 
here ıs called the result of activity with. buddhiyoga and the goal of it (lakgya-, 
term borrowed from Y, GAS 6) 

v — samskrta- 


100 grutierpratipannd G nena (iz G 2,17 30) avgegatah 


= R asmatta srave 


pratipanna 
aoi samādhi- explained by manas, 25 — n 83 
he second etc 
the first 1s better than the S du iii aymolosy im 


atmamananasi 
p 710) sdam ca mamam 
upasandlambanasye punah 


sravanapratigtharthan 


105 pne- always explained 
punah sam slfanam 


Vman-) cf CBh 4446 (Th 
manondd — arthdntarabhittam 
tadbhavanariipam 
14 paga-, bhaya- 
ydgamanahetudarsananimittant 
nàntaragataduhkhahetuh seam 


à, andgatesu sprha prianislegapry- 
and krodha-, defined resp gi — 


duhkham , priyamislega pri dgami 
anovikürah 
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perform acts disinterestedly and with equanimity at their failure or 
Success 


4 The greatness of karmayoga 


This way of acting 1s a most eminent one, for in harmayoga one ts 
never deprived of the results of one s acts, once their performance has 
commenced, even 1f they are discontinued or interrupted. Even though 
partially executed, the karmayoga will rescue its executor from 
samsara,* whereas all other means of achieving a certain end, whether 
laic or Vedic, do — when they are stopped — not result in the desired 
end and bring their executor back to his starting-point Therefore, an 
act to which the buddhi — concerned with the renunciation of the main 
results and with equanimity at failure or success of the adventitious 
ones — 1s being applied is far superior to acts which are performed 
without such buddhi, the former takes away all suffering in samsara 
and furthers the release, whereas the latter results in immense suffering 
1n samsara So when acting, one should live m°? that buddhi; those 
who act with interest in the results cannot avoid remaining ın samsára ^ 

When one applies this buddhi to one's actions, one relinquishes the 
good and evil karman which has been collected in beginningless times, 
which has no end and which is the cause of ones bondage to prakrt! 
Therefore, one should acquire proficiency in applying the buddhi to 
one’s acts, for this application ts the special capacity by which one 15 
capable of performing acts ® As the upanisads assert,® whosoever acts 
m this way bycapplying the buddhi will go to a blissful place If one 
acts in this manner, then one s buddhi: will be freed from its impurities 


T pass the delusion that 1s caused by interest in infimitesimal results 
‘hen, 


as à consequence of what one has heard from God, viz that 
ai od Tenounce the results etc, and of what one will hear later 
on, one will acquire an indifferent attitude of one s own accord 


: aptly quotes G 640 naweha namutra vmásas tasya vidyate, which t$ 
aà person who has not been able to succeed in yoga 
94 hec m G = R tasasthanam | tasydm era buddhan vartasvety arthah 
Sra interprets phalahetavah as a bahuvrihi krpanth G = R sam 
9 
— — ayam buddhiyogah kausalam atisamarthyam 
° hi 
9! frofavyasya srutas 


30 ca G = R asmatta stah parvam tyayyataya Srutasye 
phalader stah pateac chrotezyasya ca krte á — 


sad o 
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able to form im his mind the buddhi that 1s concerned with the átman 
as distinct from prakrtt, or to cultivate his knowledge of this distinct 
&tman by meditating on it, or to subdue lus propensity to the objects, 
or to obtain ever the eternal perfect beatitude When a person follows 
the mind while conforming to the senses operating m their objects, the 
mind will expel the insight that 15 inclined to the distinct atman and so 


cause an inclination to the objects 
4 The Contemplation of the atman 


A person who has subdued his senses and purified his mind, con- 
templates the atman by means of the buddh: that 1s concerned with the 
Atman This buddhi is dark as might to other people, but to him the 
second buddhi — the one concerned with objects — 15 as dark as might 
Only such a person who 1s subject to no transformation. whether he 
has sensoreal impressions or not, but 1s contented with the contem- 
plation of the átman, will attain santi, whereas a person who 18 
transformed by the obyects will find none Only by renouncing the 
objects, by being exerapt from all desire for them, from possessiveness 
and from the misconception that the body 1s the atman one will be 


able to contemplate the atman and attain santi 
This position in disinterested activity which presupposes knowledge 


of the eternal atman, marks the sthıtapıajña This position will lead 
one to brahman!!? and deliver one from perplexity that 15 from 
samsara If one persists in this position until one's dying hour, one will 
attain the àtman which comprises nothing but beatitude ?!* 


AYOGA - JNANAYOGA 

ned with karmayoga leads to 
t the true contemplation 
1s propaedeutic nt 


C RELATION KARM 


Knowledge of the àtman combi 


jfiinayoga , 332 through jñānayoga one arrives a! 
of the realizing atman 113 This contemplation, again, 


10 sant 1s synonymous with prasdda above the being freed from disturbing 
imperfections due to prakrti, esp abhumáma 
o = R expl of brahmi, brahman here is the átman in its pure form 
Svorüpena), separated from rakrti 

SE brahmenrvanans G E R. niridnamayam brahma sukhatkatandimanam 

ance ends by quoting GAS 6 

cf supra ad G 253 

113 praptre tmon {ef R.s etymology atma” evap CBh. 132 (Th 297) 
term derived from ChUp 87,1 3a 05m sa sarvams co lokān apnots, R. 
lation of the Stman ts 


ancillary to the attainment of God the gist of Prajapati s $ 87,1 ff corres 
ponds to dimdvalokana, the ya” of 81 1-6 corresponds to 
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es 
4 when one focuses the mind on the atman and withdraws the sens 
from the objects 


2 The manner m which jüdnamsthü «s achieved 


The senses feed on the objects If the embodied átman does x 
feed lus senses then they will turn away from their objects, n 
hankering 19 after the objects will, however, remain But even n: 
hankering will also vanish when one has contemplated the atman He 
long as this hankering does remain, the senses will keep disturbing à 
mind however much one strives to subdue them Therefore jíinnanist ; 
1s difficult the subduing of the senses depends on the contemplation o 
the atman but the latter again depends on the former How 1s one D 
avoid this difficulty? By focusing the mind on God who ss its perfec 
Object? and by remaining concentrated on him Then all impurities 
and the hankering itself will vanish and one will be able to subdue one 
senses then one will be capable of contemplating the atman The min 
will be disciplined and the inner organ purified. When the mind of P 
purusa is serene? then all suffering resulting from the blending © 
purusa and prakrti will cease and the buddhi that 1s concerned with the 
atman as distinct from prakrti will be fixed on God He who focuses 


his mind on God and withdraws his senses from the objects will direct 
his vision to the atman 


3 The perils of any other method 


When one does not in this manner focus one's mind on God but 
attempts to subdue one s senses on one S own account one will — 1n 
consequence of the after effects 199 of beginningless evil — inevitably 
run the risk of concentrating again on the objects Thence will appear 
an increased inclination to those objects, thence anger, thence perplexity; 
thence loss of memory thence the run of the buddhi, thence finally 


decay in samsara He who does not focus his mind on God will not be 


*5 rasah G = R ragah (supra n 104) ted 
108 cetasah subhasraye mayı R quotes VP 677273 where Visnu 1s ca 
eittasthifa which occasions R s expression cetasah subhasraya m GBh 261 89) 

68 on the expression see Lacombe Note 585 ad CBh 111 p 69 (Th p 

What R means to say is not that jnananistha results m direct contact with um 

(which 13 only possible through bhakt:) but that God assists man in subdut 

ins mind whose perfect object is God 
397 prastde G = R asya 

being Prasanna — without the 

contemplation of the átman 
108 vasond 


“he 
Purugasia manasah prasdde sats prasada “th 


Prakrt defects which are incompatible with the 
» Cf sanh n 109 
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therefore attempt karmayoga Considering that God has said that those 
whose buddhi 1s disturbed by their senses are capable of karmayoga and 
that those whose buddhi 1s not disturbed by their senses are capable of 
Jfiánayoga, there 1s no contradiction at all 


2 It 1s difficult to attempt jitanayoga immediately 


Jiianamistha 1! — preventing the senses from operating — ıs not. 4 
reached simply by not performing or ceasing to perform the acts 
prescribed by the sastras Atmanistha 1s the accomplishment of dis- 
interested activity meant to propitiate God So 1f one wishes to reach 
Atmamstha,!2° one must be active, for that state presupposes the sub- 
duing of the senses and 1s therefore not attainable until the beginning- 
less and endless evil has been annulled by disinterested acts performed 
to propitrate God There is no existence without activity The gunas 5 
of the prakrti — sattva rajas and tamas — increase 1n accordance with 
karman and irresistibly compel a man to be active, unless and until this 
karman has been annulled by karmayoga and these gunas have been 
conquered, the inner organ will not be purified and yñ inay oga will not 
be practicable If one attempts to practise Jfianayoga before the evil has 6 
been annulled and the inner organ purified, one will miss one's aim, m 
1n that case one's interest in the objects will cause one to remain fixed 
on them and to turn away from the atman So one w ould perish even 


while practising jfiánayoga 
3 Karmayoga superior to )fianayoga 


Hence it follows that a person who, with a mind devoted to the 7 
contemplation of the atman, subdues his senses by performing acts 
according to the sistras and with those senses attempts harmayoga 
disinterestedly, 1s even superior to that person whose position is jna- 
nanistha, for karmayoga will not cause a person to be neghgent the 
acts to be performed are of the same order as the objects with which 
one is familiar of old and the senses are by nature inclined to be active 
With jñ nay oga this ıs not the case 

One must be active because by nature one 1$ 
It 1s very easy to be active, for one's beginmngl 


conjoined with prakrty 8 
ess vasani mikes one 


exerassamnyiia infra 2dG 51 
tanen cf the dtman er the 
se 10. IRS quond n 117), 


nS naisgharmya interpreted as ‘7! anarigt! 37 
179 Qro ngiha “constant devotion to P e cen em? 
means thereot explains G ndd/i fin the same aen 


term adopted from GAS 16 tmon sth 113 E 
m R. mithygcdre one whose acts do not correspond to b» will 
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to bhaktiyoga , through bhakt: 115 alone one 1s capable of attaining God 


1 Elucidation 


Problem Now this should mean that karmanistha leads to jmana- 
nistha !! and jfananistha leads to the contemplation of the — 
Jñananistha is making the senses and the mind cease operating in ir 
objects But God does actually urge Arjuna to be active, that 1s to m: s: 
his senses operate then however, ıt will be impossible for him to arri 
at the contemplation of the atman, for that state can only be — 

by stopping the operations of the senses Therefore, if God mar j 
help Arjuna arrive at the contemplation of the atman, he should in xm 
urge lum to make his senses and mind cease operating, that 1s urge . š 
to attempt jfiananistha So here is a contrad ction God exhorts h" 

pupil to be active in order to be inactive. or, in other words, to perform 
acts — 1e to make his senses operate — in order to arrive at duri 
nistha — 1e to make his senses cease operating —, Jfianamstha 1tsel 

being a means of arriving at the contemplation of the atman 

Answer There are two nisthas Jñananistha and karmanisthũ Not 
everyone 1s capable of attempting jfianayoga, only after the impurities 
of his mind have been washed away and his senses have been subdued 
by means of disinterested karmayoga which 1s performed as a propiti 

ation of God"? will a person be capable of jfianayoga Therefore 
Jñanayoga 1s the position of those who have fixed the buddhi on the 
atman alone * and consequently are capable of jñānayoga, d 
karmayoga 1s the position of those who are not yet able to do so an 


s 
attamment of God (cf CBh 334243 (Th p 665667) besides —— 
quoted here 212 proves that knowledge of the atman is ancillary to that o| roves 
218 19 elucidates the proper form of the a 22022 that of God 223 p 


f 
that God can only be worshipped by bhaktı and 39 proves that knowledge 9 
God ( para idyà ) results in union 


1M anga subordinate ancillary propaedeutic matter ef NK sY 
rukhyaphaldjatakatze sats nı k? yapl alayanakavyaparayanakam angam 8 

nS R synonymous with vedana upasana dhyana ete (cf ÇBh 111 pe R 
10 £ (Th p 15 ff) and CBh 4 1 3 (Th p 716) where the synonymity 
the terms 1s discussed) 

715 jha the taking a firm stand in fixation on constant devotion to 


as a means of release — karmanistha ıs used synonymously with karmayoE? 
jnanam$tha with jnanayoga the latter is discussed supra ad 2 54-58 ddhm 
BT R refers to G 1846 — scakarmana tars (God) abhyareya su 
vindati manavah to prove that acts are propitiations of God 
78 sdibibiasüm G =R dimak 


yd 
— buddhya yukta samkl yah samkhy 
connoting the buddh: as witness ad G 239 
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Refutation Thuis 1s only true in case the earned money 1s not spent 
in the performance of sacrifices but in gaining a personal end There- 
fore one should be active ın order to acquire the means for performing 
sacrifices and not for realizing a personal ambition Being propitiated 
by such acts God will annul the beginningless vasana and grant a person 
the contemplation of the átman without hindrance A person who 
attempts to attain release by executing one of the means thereof but 
does not sustain his body with the remnants of sacrifices will fail to 
achieve his end When creating the world God 127 observed that the 
creatures were incapacitated by their natural conjunction with begin- 
ningless acit, that therr distinctions by name-and-form 128 were lost, 
that they were submerged Jn himself and that for these reasons, they 
were incapable of attaining one of man's major ends "° and therefore 


only qualified for things non-spiritual , in order to resuscitate them He 


compassionately created them together with sacrifices and said "By 
ltwate your atmans , 19) this sacri- 


means of this sacrifice you are to cu 

fice will fulfill your aspirations to release and all other desires which 
are relevant to these aspirations " In what manner, then, should this 
be done? By sacrificing to the gods, for the gods form God s bod; 13! 
and God is their átman, so by sacrificing to the gods one will worship 
God 1?? Then the gods have to nourish their sacrificer so that he will 
be able to sacrifice to them again and when sacrificer and gods are 
supporting one another in thts way, the former will attain release When 
worshipped through various sacrifices, the gods — whose atman 1s God 
himself — will grant their worshipper the release to which he aspires, 
thereafter they will grant him all other desires But a person who does 
not return the desired things which the gods have granted him on the 
ed to them by means of sacrifices, 
ified for release and he will go to 
133 when they keep, cook and eat the 
ted on the condition that they 


should be returned But 1f one accept 


17 R when unspecified (nirupadhika ) the word prasdpatt refers to Nárà- 


yana he quotes MahanarU; 11,3 
fes principles of bodily P dividuation, for a detailed study see Falk, Námá- 
rüpa 
179 the purugürihas dharma, artha, kima and moksa 
me praseuppadkvam G = R almano vrddim kurudhvam 
11 ef G 721 
13 R quotes G 9,24 ohom h sarvayajñānam bhokt6 
q R. “for this food will develop into smpurity 
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concomitant 122 with activity, consequently activity will not make 2 
negligent This 15 the reason why karmanistha 1s superior to — 
even for a person who 1s qualified for jñãnay oga jnanay oga 1s dt ce : 
to practise because one 1s not concomitant with it, for one has T 
practised it before, for this same reason it will cause a person to 


be 
negligent about it Moreover even if one performs acts one cannot 


considered the real agent of these acts, 123 this results from the hnow- 


ledge one has of the àtman, as will be proved later on 774 So this pos 
agam that harmayoga 1s superior, because it also imphes knowledge 
of the atman 

The superiority of activity to jñãnanisthã also applies to a person 
who 1s qualified for jfianayoga if one were to renounce all activity 
and devote oneself exclusively to jfianay oga, then no physical existence 
would be possible, and consequently jfiananisthà itself would be im- 
possible for physical existence presents the means of reaching that 
state One has to sustain one s body until the means are executed This 
should be done with the reminders of the mahayajfias 125 which are to 
be performed at the expense of honestly earned means 


Summing up, karmayoga ıs more important than yñanayoga, even 
for a person who 1s qualified for Jñanayoga, because 


1 in order to sustain his body a person has to be active in performing 
sacrifices and the hke, 


2 karmayoga also implies positive knowledge of the atman, 
3 karmayoga, as distinct from jiiánayoga, does not cause a person to 
be negligent about it, because one 1s naturally conjoint with prakrt! 


4 The acts to be performed are sacrificial acts 


Objection But the performance of acts eg earning money, will 


disturb the senses, for all activity imphes ahamkāra 229 and possessive" 


ness etc , consequently the active person will be tied to samsara by the 
vasana of his acts 


17 nyatam G =R t5àptam prakritsamsrstena hy captam 
and hence the prakrt: conjoined person being invariably concomitant 
for in beginningless previous hves a habit (vasana) of activity has è 
which makes activity natural and easy as well as compulsory this 1s not ida 
for ynanayoga which corresponds to no vasana 

123 cf ad st 30 
infra ad 4 18 24 


155 cf ad st 9 R quotes ChUp 7262 ahàárasuddhau sattvasuddliht ete and 
G 313 bhungate te (sc. others than 3ajnasisfasinah) tv agham Papa 


t 
129 “egoity , faculty which brings about the misconception (abhimana) tha 
the átman ıs prakrti 


karma prakrtt 
with karman 


124 
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would be purposeless to execute any means and not calamitous not to 
execute any, for he contemplates the átman independently of any 
means Such a person will turn away from all non-spiritual things of 
lus own accord, to him no being *° and its effect can be an end or a 
means to an end The various means of release only serve to make a 
person turn away; being already released, the released one 1s in no 
need of them 

No activity in executing a means 1$ required 1f a person does no 19 
longer depend on a means for hrs contemplation of the atman When, 
however, such activity is still required, then karmayoga 1s the best 
means to execute, because tt 1s easy to execute, does not cause a person 
to be neghgent about it, implies true knowledge of the atman and 
because even a jfianayogin 1s compelled to be active in order to exist, 
therefore one should perform acts disinterestedly until one has attained 
the atman That karmayoga 1s indeed the best means even for a 20 
jüánayogin is proved by the fact that the ràJarsis, who were the first 
of the jfidnins,’** have also availed themselves of karmayoga to attain 


the ātman 142 


6 A person who carries authority 15 obliged to practise harmayoga 

The example that 1s set by a person of whom it 1s known that he 21 
understands and observes the entire sástra will be followed by all who 
have incomplete knowledge of the sāstra When that person performs 
acts, even though these acts are normally performed, and performs 
them normatively "4% then everybody will do the same A person whose 
example 1s followed because he carries authority must perform the 
acts that correspond to his station and stage of life, 1n order to save 
the world Otherwise the world will perish, and the evil that would 


spring thereof would naturally put an end to his own jfiánay oga An 22 
example God is not bound to do anything, for there 15 no desire of his 
that is not fulfilled, yet He is active in order to save the world Tf God 23 
in the embodiment of Krsna Vasudeva would not devote himself to 
the activitres that are proper to the house of Vasudeva who 1s himself 


a leading authority, then everyone would consider that to be his dharma 


(akasa etc) which are the det eloped 


xm * elements" 
R explains G bhata by pop zelopinent indicates that bhfita- 


forms of prakrti V adds that the mention of dc 
(“being ) means ‘ being subject to becoming 
18 o yianm- mamştha 
jiiama- here ın the sense of pianist antah ci n 120 


ae = ; praplar 
samsiddhun asthuah = R amanam P f x 
AG. pramanam G = R araayuktam * nt to be done as an anGllary to release 
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been granted and uses them to propitiate God who is the gods’ 4tman, 
ie sacrifices them to propitiate God as God and feeds one’s body on 
the remnants of them, then one will be freed of the impurities which 
have resulted from beginningless evil and are incompatible with the 
contemplation of the atman 
From the point of view of the world as well as that of the Sastras 
everything depends on the sacrifice beings? arise from food, food 
from) ram, rain from sacrifice,” sacrifice from the activity of an acting 
person, this activity from the body, the body depends on the in- 
dividual ãtman, 136 the composite body and atman, again, arise from 
food In this manner the bodies of all various adhikirins 137 are rooted 
in the sacrifice The above sequence of developments is a circle, 
alternatively one 1s cause and effect of the other A person who exists 
an a term of this circular development — ın a body — but does not, 
through practising either jñãnay oga or harmayoga, keep moving thts 
circle, which is set in motion by God, by sustaining that body with the 
remnants of sacrifices, lives in sin 3385 He enjoys his senses, not his 
atman, for when rajas and tamas preponderate in his body because he 
feeds his body on food that 1s not sacrificial, he will turn away from 
contemplating the Atman and enjoy the objects In that case he will 
live n vain, even if he were to attempt jfianayoga, for his attempts 
will be fruitless 


5 Only the released need not act 


Only 9? the released one who is fixed on the dtman of his own 
accord, who ıs content with the atman and nothing else and to whom 
the atman is everything — livelihood, nourishment, experience etc — 
need not, in order to contemplate the atman, perform the acts prescribed 
to his station and stage of life, because he is already contemplating 1t 
independently fus contemplation does no longer depend on either oí 
the means of release, Jñánayoga and karmayoga For such a one it 


1 
kd R being (bita ) means body -- embodied atman 


= G brahman-, R refers to MundUp 1,1,9 tad etad brahma ndmarfipars 
annam and G 149 mama zomr mahad brahma to prove that br denotes the 
p-akrti 
136 aksara G =R Mmatman-⸗, the j enables the body to be active and 1m 
that respect the body “springs from derives its’ functions from, the jivátman 
s sarvagatam brahma G = R sar adiukarigatam sartram (cf n 135) 
R proposes two explanations of aghħāyns- aghdrambhayas3d3us- (‘whose 
life serves to commit sin’) and aghaparinata- ayus- (“a life developed into sin”) 
399 this expl is in keeping with R’s remarks supra st 8. 
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should not make the ignorant and unqualified waver in their activities 
but set for them an example of the practice of karmayoga 


8 Agency 


a proved to result from the gunas 

It does not result from the proper form of the dtman that the 
átman is the agent of acts Agency results from the natural conjunction 
of the àtman with gunas By discriminating between the àtman with 
gunas and without gunas one knows that agency results from the gunas 
b to be attributed to God 

$ruti, smrti and Gita !'^ assert that the Supreme Person can actuate 30 
the atman, that the átman 1s God's body and that God actuates the 
&tman of those who are qualified for it When it 15 realized that God 
can actuate the àtman because the atman 15 God's body, then it 1s known 
that God is the performer of all acts Therefore one should attribute 
all acts to God, without fostering an) hope for their results but 
reflecting that the acts only serve to propitiate God God himself causes 
lus own acts to be performed by his own atman °° — which is the 
agent of those acts —, his acts are effectuated by his own causes and 
subservient to one end, viz the propitiation of himself. When attri- 
buting the acts to God one will not appropriate them and one will be 


freed from one's feverish concern of how to escape from the endless 


evil that has been piled up since begmningless times, for one realizes 


that God will cause one's bonds to be loosened when He 1s propitiated 
with acts Realizing this one should quietly practise karmayoga 


9 The doctrine of the Deity m the upanisads 


The sruti 15* states clearly that God 1s the Lord of everything, that 31 
everything is a sesa of him and that He 1s the governor of all Our text 
says that this alone 1s the essential teaching of the upanisads 152 — The 
people who are fixed on the átman and are qualified for the sastra ?^? 


ep U 3722 (MO, Manu 12122 (read 
from jor Tu cn pe Y- m e. A the different readings 


profauaram for prasüdhitaram) , and G 1415 
of Kanva Tind Madhy amdina recensions see CBh 1447 (Th p 403), 219 
(422 f) and 2319 (S44) 

190 1e the yivatman who i5 

151 R quotes here esp Cve 
Srutis quoted n. 150 

192 see Ved 11 


ensouled by God, cf GBh 18, 14 15 
tUp "67 and MahinirUp 11,3 1n addition to the 


« z 
38» that is dtmangfhasdstra- “the $ästra treating of the Stman’ or “the $istra 


of those who are Atmanistha’ (see n 120) 
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and follow Krsna's example, So they would come to neglect their — 
and remain inactive; consequently they would not learn to gio : 
Atman and go to hell, All authoritative persons who would make a 
decision about their dharma depend upon Krsna's conduct, ie 
remain inactive and perish. So God would bring about chaos and ase 
all those people to perish. Arjuna, who is looked upon as an authority : 
because he is Pándu's son and Yudhisthira's brother and because he 
is Arjuna, should follow God's example and practise karmayoga. In 
the same manner as those who have incomplete knowledge of the 
&tman and are therefore bound to be active have to practise karmayoga 
as a means of the contemplation of the àtman because they are inca- 
pable of jiánayoga which means incessantly practising the knowledge 
of the átman, in that same manner should those who do have complete 
knowledge of the àtman and are therefore not bound to perform acts 
practise karmayoga, although they are qualified for jfianayoga, because 
they carry authority and have to make the authorities who depend on 
them sure of their dharma. One should not split up the buddhis of the 
unqualified 5 by saying that there is besides karmayoga another way 
to the contemplation of the átman; on the contrary, one should by 
setting an example of activity take care that they enjoy being active, 
even though one should enjoy practising jfánayoga oneself; and one 
Should do so while realizing that karmayoga constitutes an autono- 
mous!4 means of the contemplation of the atman, apart from jñānayoga. 


7. Acting knowingly and acting unknowingly, 


A person whose àtman is contealed by the misconception that the 
ego is the Stman * does not know the proper form of the atman and 
believes that he himself is the one who performs the acts of the gunas. 
But a person who knows the truth about the divisions of the gunas on 
the one hand and the corresponding acts on the other hand, realizes 
that the gunas operate at their effects 145 and therefore takes no interest 
in the acts of the gunas, If one is qualified for jfianayoga oneself, one 


JM read Arjuno "rjunah Sistataya vyabadefyah; this expression, lit. “to be 
recognized as a cultured man (and the: 


refore authoritative)” I have rendered 
throughout by “authority”. » 
` 355 read with vl. ojüandam atmany akrtsnavittaya jñanayogopapadan8 
Saktanam... 


149 nirapekga-. 
MT expl. of G. chamkara-; cf. n. 126, 


H5 guna gunesu varionie G. = R. gunah satte 


radayah svagutegs sve 
Karyequ variante; in other words, 


it is the gunas which act, see below. 
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SR d — m their power, or, 1f one 1s in their power, 
pletely by attempting jfanayoga That 1s why kar- 35 

mayoga — which is a man’s dharma 187 because 1t 1s easy to practice — 

1s better than jfianayoga, even though it be performed deficiently , for 

karmayoga, however deficiently it be performed does not cause a man 

to be negligent about it, whereas jfianayoga — which 1s not the 

dharma 59 of a person who 1s conjoined with prakrti because it 15 

difficult for such a person to practise 1t — 15 inferior, even though it 

be completely performed during some time for in the end it will cause 

the performer to be negligent about it lor a man who lives by activity 

— which is his dharma because he 15 qualified for it — death 15 
preferable to jfidnayoga the reward of harmayoga cannot be obtained 
after only one existence, later on in a subsequent life karmayoga may 

be practised without hindrance when all smpediments have been removed 

by the activity in a previous lfe But jfianayoga JS perilous because it 
causes a person to be negligent about it 
Question But what smpels a man to € 
to hts own wishes when he devotes himself to jfianayoga ? 

Answer Desire Desire arises from the rajas guna of the man who 37 
attempts Jñánayoga, for being a man he 15 conjoint. with prakrti and 
prakrti consists of gunas whose function 1s to originate and annihilate 
aman The rajas guna arises from ancient vasana it 1s concerned with 

the objects of the senses If desire ts hindered in its operation it 
develops into anger 189 and induces a man to hurt the people who have 
prevented it from materializing A creature 1S enveloped in desire, 38 
as fire is ın smoke desire, which 1s insatiable by objects and there 39 
fore unending, envelops the knowledge of the atman that an individual 
conjoined with prakrti possesses by nature 40 


Question By what means does desire repress the atman? 

Answer By means of senses manas and buddhi these support desire 
All three are concerned with objects, by means of them desire envelops 
the knowledge of the atman which a man possesses by nature, that 15 
turns him away from this knowledge and directs him totally to the 
experiencing of objects In this manner desire turns a person who 4 


xperience the objects contrary 36 


18 G stadharma in its widest sense the dharma of all Jisas 1e atmans 
conjoined with prakrti 

155 G paradharma sm its widest Sense dharma of on 
from a jiva > a released person cf supra st 17 20 
diverging interpretation. 

159 defined n 104 


e completely different 
ad 1837 however à 
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may be divided into three groups * 1 they observe the «astra, being 
positive in their decision that the above doctrine ts the true meaning 
of the sastra, 2 they believe that it ts the true meaning, without 
however acting upon it, 3 they do not protest that it cannot possibly 
he the true meaning, without however believing that ıt 1s All three 
groups will be released from the acts to which they have been in 
bondage since beginningless times In other words, even 1f they do not 
act upon this meaning but still believe in it, and even if they do not 
beleve in it but still do not deny it, they will be released from their evil 
because they do believe in it and do not deny it, for soon thereafter 
they will come to act upon this meaning and attain release Those, 
however, who do not adnut that it 1s true what God lumself maintains, 
viz that He is the foundation of all ātmans because the atman 1s God's 
body, that the atman is a «esa of God and can be actuated by God 
alone and so performs all acts, and those who deny that it 1s true, are 
devoid of all knowledge, they are lost and destitute of reason for 1t 
1s reason by which we have decisive knowledge of the exact nature of 


a substance 155 They, however, have no such knowledge and no inkling 
of the truth 


10 Why jüanayoga t$ so difficult to practise 


Even 1f a man knows that the sastras teach that the proper form 
of the atman 1s distinct from the prakrt: that it has the aforesaid nature 
and that one should always hold that this 1s the truth, still he keeps on 
living in and with the objects conformably to the ancient vasaná of 
his prakrtı Why should this be so? Because the creatures being con- 
Joined with prakrti, will obey their beginningless vasana And try as 
they may to restrain them from doing so what can the sxstras do against 
creatures that obey their vasann? 

Desire and hatred are directed to the objects of the sensoreal as well 
as of the motorial senses 156 for desire — which 1s brought about by 
the old vàsani — ıs an urgent longing to experience these objects and 
hatred appears when this experience is hindered Desire and liatred are 
the factors which prevail over anyone who aspires to Jüànajoga and 
controls his senses, and they carry him back to their own effects One 


ui, that the persons summed up in st 31 constitute different categories R 
distils from af: ( and also din te p 
B s hi astuyathativaniscasah ht 1s an effect of the cea 
ocomotion prehension speech d tion, ec Sinha ^ 
YID 4 p 38) P gestion, procreation (see p 
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and excessive bhakti No one else but God could know it or teach it, for 
it 15 the greatest mystery of the Vedanta 


NB Incidental discussion of God's avatüra 


Question But did not God's birth take place a short time ago? It 15. 4 
contemporary with Arjuna's, whereas Vivasvant lived 28 maháyugas 
ago So how should God be understood when He says that He has taught 
this yoga to Vivasvant at the beginning of the age? It 1s well known 
to Arjuna 1% that Krsna 1s the Supreme Person and that 1t therefore 
1s quite possible that He has taught Vivasvant, so his question can 
only mean 1 1s God's birth illusory — God being not subjected to 
karman-,!?! or 1s it real, 2 1f it 18 real, then how has God been born 


in a bodily shape, with what atman, and why, 3 when has God been 


born, and 4 to what end? 
Answer 1 God's birth ıs real, for God says explicitly that his births 5 
in the past have been numerous and He compares his own birth with 


Arjuna's “My birth, like yours 
2 God comes into being by his own will 365 and in his proper form," 6 


without giving up any of the modes of his absolute supernal manı- 


festation 107 but retaining his own nature Ms 
3 There 1s no fixed time for the birth of God, whenever the dharma, 7 


which is taught by the Vedas and should be observed according to the 
Vedic precepts for each station and stage of hfe, is dechning and 
the adharma, the opposite of dharma, 1s on the increase, God creates 


himself in this manner by his own will 
4 Whenever God observes that the leading Vaisnavas who follow 8 


163 R refers to G 10, 1213 and MBh 238,23 where Arjuna heard from 
Bhisma Krsna eva tu lokdndm sipattsprabhavaps ayah | Kpgnasyo te in bhütam 
idam ⁊ isvan carücaram, Argnasya krte 15 explained a5 Krsnasya fegobhütom + 
Jayat 

164 as the orgination of every 
that the birth of God who 1s not subjected to 

165 atmamdyaya G = R átmajnüneua cí 
TNR corrobcrate thus R quotes Arr 

attÁr 161 TattNarUp 11 p 
God makes his proper form assume the generic structure (samsthana ) of the 
class (of gods men etc jät) n which He wishes to be born 

—— born, undying etc- 

bus mra n bane srabhavam compare Intr —— ajahad eva, 
and CBh 131 (Th p 297) devadinam samasray ant at"'dya 
sthandnugunakarmasamanvital svakiyam svabhüvam. arahad p — 
bahudha wydyate parah purugoh and also ÇBh 1,122 (Tb. p , 


sthana , see Sinha, pp 49 52 and 79-81 


being 1s due to karman it might be thought 
karman 1s illusory 
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attempts jfiánayoga — 1e stops making his senses function mici 
from the ãtman and toward the objects Therefore, if a man 1s conj S 
with prakrt: and consequently inclined to make his senses — 
should immediately when attempting to execute a means for relea un 
to control his senses by means of karmayoga 1e by making = Me i 
function — and so put an end to desire which annuls the knowledg: se 
the atman as well as the knowledge that itman and prakrti 

nt 100 
os senses are called an important impediment of knowledge ie 
long as the senses keep operating in objects knowledge of the DAE 
cannot possibly be produced A more important impediment r w 
manas as long as the manas 1s concerned with objects, there w! a 
no knowledge of the átman, even if the senses have been hs 
Still more important than the manas 1s the buddhi for even 1 bs 
manas 1s turned away from the objects, there will still be no knowle : 
of the atman as long as the buddhi is formed with a contrary — 
But even sf all of them, senses, manas and buddhi, have ceased 
desire does persist, then desire will again induce a person to opera 
in the objects and thereby prevent the know ledge of the átman from 
originating When one has come to know this desire, which 15 pyi 
Patible with knowledge and directed one’s manas to karmayoga by 
means of the buddhi,!* then one should put an end to this desire 


D KARMAYOGA (continued) 
1 Karmayoga ts known of old 


God has taught the yoga not only in this period but also im the 
beginning of this age ia then to Vivasvant —, as a means of at- 
taming the release which is man’s supreme end, and He has done 80 
in order to save the world The rãjarsis of old knew this yoga in its 
Succession from Vivasvant to Manu and from Manu to Iksvaku But 


for a long time most of the Yoga has been lost because of the — 
ity of the people who heard it This yoga — essentially the same a: 


the ancient one — God has now explained at length to Arjuna w 
l that it involves, because Arjuna has resorted to God out of lov 


t. 
^as hana. * knowledge of a single object’, ensana ‘discriminating noe d 
Gistils Ídge of difference between more objects (v: Vifia- “to know from 


PAN qütmenom manasa G = R manah buddhya for the frequent equation o! 


= manas-, see n. 280 and Ch. Vip 36 
YID 4 yonvontara- š 


79 


hke — by sacrificing to them in accordance with the precepts of the 
Sastras, but nobody worships God himself, who 1s the átman of those 
divinities and the enjoyer of all sacrifices? by taking no interest in 
the results of their sacrifices Why not? Because im all worlds !'* the 
act 1s soon followed by its result eg son, cattle etc , heaven etc 
Because the unending evil piled up in beginningless times has not been 
annulled, all those worldly people lack discernment, therefore they 
want rapid results from their acts and perform for the sake of a son, 
cattle, heaven etc all various acts by which homage 1s paid not to God, 
but to the divimties Nobody feels sufficiently vexed with samsara to 
aspire to release and to practise the karmayoga, which ts a propitiation 


of God, in order to attain release 


How then ts the evil annulled? It 1s God who creates maintains 


and dissolves 125 the entire universe which 1s organized with the system 
of the four stations and divided by the three gunas and by the acts 
corresponding to the gunas However, although God 1s creator He 1s 
not agent How 1s that possible? Because 1 his acts — variform crea 
tion ete — do not bind him, 1e the variety in creation, which 1s caused 
by the existence of variform beings, gods, men etc 15 not brought 
about by God, but by variform karman, good and evil so, by discri- 
minating between both facts, viz that not God but karman brings about 
the variety in creation, 1t 1s proved that God 1s not agent, 2 only the 


ksetrajfias, who have received body and organs at the time of creation, 
all experience the objects — likewise created — 1 accordance with 
their karman, and they do so because they desire the results of their 
acts, experiences etc It is these ksetrajfias who desire the results of the 
act of creation, not God 3 God 1s only the efficient cause of the 
creation of the creatures, gods, men etc , whereas the powers of the 
various kinds of karman of the ksetrajfias — who are creatures — 
constitute the material cause of the variety of gods, men etc 1n creation 
So, 1n order to exist in a variety of forms, the ksetrajiias require God 
only as the author of creation, 117 all the rest is their own doing, for 
it 1s the innate power of their previous karman which causes them to 
be the substances, god, man etc, which they are 118 Now, a person who 


13 ef G 924 aham hs sarvayajnünam bhoktd 

14 R G münuge loke implies all worlds (of prakttt) er 

NS R G maya srifam implies sad rakgvate and "en — pas 
lad 451-52 sce m) remarks 

NN s 2n ane yE- : 3 ttakarana, material cause 


317 paraphrasis of VP 1451, operant cause < 
pradhanakarana cf Srimvasachar: Finite Self, p 3 
178 paraphrasis of VP 14,52. 
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the dharma 369 try to resort to God but cannot achieve their end — 
God's name, acts and being are inaccessible to speech and Ned * n 
they do not perceive him and therefore cannot sustain their à — 
attam heatitude, and that they consequently have a — i x 
ceptions ın a moment's time, then God comes into being in nes " Ss 
cular age so that He may rescue them by allowing them to be dS 
proper form and acts and to listen to his words and that He pe s 2 
the unrighteous and restore the dechning Vedic dharma — whic! — 
stitutes a propitiation of God — by revealing to them his proper 
rthy of propitiation 

en esa E God's birth and acts to be truly God's — i 
that they are essentially God's and not the prakrt's, that they ME 
only to rescue the righteous and lead them to God, and that they a 
of God whose birth is not a common natural conjunction of the atman 


ho 
with the evil prakrti and gunas m which karman 1s rooted, but w 


hs 
possesses all beautiful qualities —, then he will suffer no more birt 
himself On the contrary, 


he will attam God after all his sins, which 
prevent him from attaming God, have been washed away by his rs 
knowledge of God's birth and acts and after he has resorted to Go 
tn his present life in the m 


anner which God has explained, loving God 
alone and concentrating on God alone 


t 
Many, 1n fact, have been Purified in this manner by their exac 
knowledge 1 of Gog’ 


s births and acts 17: However, God does not on 
rescue those who resort to him in the shape of one of his avataras, kd 
descending into that Shape alone, but He reveals himself to all wl 


resort to him, whatever the shape in which they represent him In fme, 
all people who wish to follow God alone do follow God's nature 


however inaccessible it be to their Speech and thought — by having 
perfect evidence of him 1n all s 


hapes 172 in which they may represent 
him 


2 The rarity of karmayogins 


Still, but a few do actual 


ly follow God, for everyone who desires 
direct results from his acts 


worships the divinities — Indra and the 


19 — 
10 = 


G sadhu read uktalaksanadharmasila 
G ynanatapasa 


™ R etes TarttÁr 3132 tasya dhira parijünant; zomm, G yon Uie 
here ‘the manner in which He his born For definitions of raga , bhaya- a 
krodha see n 104 

172 — G stavafah 
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4 Karmayoga unphes knowledge 


a The knowledge smphed ts the knowledge that the atinan 1s distinct 
from prakrts 


Karmayoga has the form of knowledge because it involves the 18 
knowledge that the átman ıs distinct from the body 7 When a man 
perceives that acts, when they are performed, have the form of know- 
ledge because they are realizations what the átman really 1s, and when 
he perceives that this knowledge has the form of action because it 1s 
implied in action, then he knows the purpose of the sástras and 18 
capable of release, for by every act which he performs he seeks to 
realize this purpose of the sastras 


b Proof 


Question How 15 it evidently proved that acts, when they are per- 


formed have the form of knowledge? 
Answer It 1s proved by the fact that, 
without interest in the results and without the misconception that the 
&tman 1s identical with prakrt: and gunas, 1t 1S said by people who 
know the truth 385 that this aspirant 1s a sage whose previous karman 
has been annulled by the essential knowledge which 1s implied m his 
acts By virtue of their knowledge of the truth xt 1s an established fact 
that acts have the form of knowledge, for 1f a man renounces hs 20 
personal interest in the results of his acts and 1s entirely satisfied by 
his own eternal átman and 1f he in that spirit, performs hus acts without 
directing his buddhi to the non eternal prakrt: then he does not really 
act, even though he be actively engaged 1n acting, 1n other words, he 
practises knowledge 1n the disguise of action If a man has his citta and 21 
manas under control and 1s not possessive with regard to à common 
thing of the prakrt: because he has only the átman 1m mind, and 1f he, 
then, performs purely bodily acts without aiming at their results, he 


will not fall a prey to samsara, 188 in other words, he contemplates the 
ātman by such acts, that 15 by mere karmayoga without imtercession 
of jfianayoga When a man 1$ perfectly contented with the things which 22 
happen to be at hand for the sustenance of his body, when he endures 
the pairs of opposites — cold heat etc. — while he 15 executing the 
means of release, then he 15 exempt from all envy, for he realizes 


19 


1f an aspirant performs his acts 


1^4 see R's defimtion of karmayoga ad 2,39 n 
135 read -dagdhapracinakormónam budhds tattvaynd 0^ 
19 Rilbigom G = R samidrom 
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knows that God, though being agent of creation, is still non-agent and 
that God has no interest in the results of his acts of creation etc., will 
no longer be tied by his previous acts which are performed for the 
sake of their results and therefore prevent his undertaking karmayoga 
and cause him to have interest in results; in other words, he will be 
released. Having purified themselves by means of this same knowledge 
about God, the aspirants of old performed their acts; in the same 
manner one should purify oneself by means of the said knowledge 
of God and perform the acts which previously have been performed 


by those aspirants 119 whom God had taught yoga. God now proceeds to 
discuss the form of these acts. 


3. It is difficult to know these acts. 


The aforementioned aspirants, although they did have some know- 
ledge, did not know the proper form of the acts which should be 
performed !? and the proper form of the knowledge which these acts 
imply.*** God will explain this now. If one knows and observes it, one 
will be released from the bondage of samsara, 

Why is it so hard to know? Because 1, one should know exactly 
what constitutes an act that is a means of release; 2. one should know 
the periodical, occasional and desiderative acts which are naturally 
variform because they involve the acquisition of things required for 
their performance; 3, one should know what the knowledge itself i^ 
It is difficult for an aspirant to come to know the way of karman, ie. 
to realize that the &àstras aim at only one result with all the acts which 
they prescribe, viz. the resulting release;*? and to realize, when one has 
come to know which are the acts, that one should renounce the variety 
resulting from the variety of the results of periodical, occasional and 


desiderative acts, of the acquisition of the various means required for 
their performance etc, 


19 R.: viz. Vivasvant, Manu and Iksval At. 
199 = G. korma. M ef 41 


18 G. akarma in the sense of jñana-, this meaning parallel with that of 
naiskarmya- which was taken to mean jüànayoga (3,3) and akorman- “id.” G8) d 
further on (st. 418 f; 61-2) R. will explain that jñánayoga merges into 
karmayoga; this jfana- is 


Rartur almeno yüthatmyajüano- “true knowledge 
about the agency of the Atman”, discussed 589, * 


197 resp. G. 1. karman-, 2. vikormon- vi- ing variety), and 3. akormon- 
(= jñana-, see above n. 181). —— » ' 


183 R refers to G. 241. 
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task; of the threefold !*? controlling of the breath; and of the restricting 29- 
of meals, Those who perform karmayoga while sustaining their body 31 
by means of sacrificial remainders will go to the eternal Brahman.?** 
But he who does not devote himself to periodical, occasional and desi- 
derative acts — mahfyajfias etc, — will not be able to achieve man’s 
worldly ends 18 — dharma, artha and kama —, let alone man’s supreme 
end, release, 

So there are many ways of practising karmayoga and all of them 32 
lead to true knowledge of the tman.” All of them result from perio- 
dical and occasional acts which are being performed day by day. When 
one knows and observes this, then one will be released. 


6. Importance of the component of knowledge in karmayoga. 


An act has two forms, knowledge and substance; of these two the 33 
component of knowledge is more than that of substance, because an 
act with all its accessories is perfected in knowledge. This knowledge, 
which is obtainable by all various means, can be practised by activity. 
If that is.done, then this knowledge will in due time reach the stage 
where it is within the grasp of the active person. When a man devotes 34 
himself to the acts which are set forth by God, then he should by 
prostration, questioning and attendance invite those sages who have 


immediate presentation of the proper form of the atman to teach him 
so that he may acquire their knowledge; when these sages are honoured 
by his prostration etc. and observe his mental disposition by the questions 
which he puts to them in his desire for knowledge, they will teach 


him this knowledge. 


7. The immediate presentation of the proper form of the atan. 


This immediate presentation 197 js the knowledge which will keep 35 
the person who possesses it safe from perplexity, ie. from the mis- 


conception that the átman is the body, this perplexity being the seat 


192. sc, ptiraka-, recaka- and kumbhaka-. — 
193 obviously in the sense of Stman, as in st. = 


194 
expl: oE dedu avapristdhonatay® sthitab; 


195 yitata brahmano mukhe G. = R. atmayathatmyat 
f. the expression amukhena "by man of". 


199 R.: G. 2,17-39 where the samkhye buddhi was discuss 

, 197 sakgatkara-; on this term see CBh. 1,1,1, p. 10 (Th. P- 16); YID. 2 p. 6, 

and Lacombe, ASV. 349-350 “te disciple éci ;umo-) docilement et avec 
foi ta lecon du maitre, réfléchit (manona-) sur son V RE puis 2 
méditation (nididhyasana-) se concentre, s€ simplifie, devient e p en pie 
intuitive; à la limite cc sera [intuition pore — dc V'essentieTie verité”. 
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that his own acts alone are the cause of the adversity effected by 
others; and when he looks at the success and the failure of his acts 
with equanimity, then, however active he may be, he is not of the 
samsára, When a man is interested in nothing but the dtman and 
consequently is detached from all possessions and lives to perform acts 
of sacrifice etc. as discussed above, then he will be completely released 
from his previous karman which is the cause of his bondage. 


c. Acts imply the realization that they consist of God. 


The entire act consists of Brahman because it is of Brahman's nature: 
the sacrifice is Brahman,**? the utensils are Brahman, the fire in which 
the sacrifice is offered is Brahman, and the sacrificer himself is 
Brahman, He, who contemplates this insight, contemplates the act-as- 
Brahman, Such a one is capable of knowing the proper form of the 
atman — which is Brahman — through his acts, because his acts are 
of Brahman’s nature. In other words, the acts performed by an aspirant 
have the form of knowledge because they imply the realization that 
they consist of Brahman and are therefore themselves a means of 
contemplating the átman without the intercession of jüünayoga.^* 


5. Different kinds of karmayoga. 


There are several kinds of karmayoga: karmayoga may take the 
form of sacrifices by which the gods are worshipped; 7° or of the 
sacrifice which is Brahman; or of controling the senses; of frustrating 
the manas’ 199 inclination to the activities of senses and pranas; karma" 
yoga may take the form of worship of gods at the expense of honestly 
acquired means; of the practice of charity; of yagas and homas; of 
devotion to austerities; of pilgrimages to tirthas and holy places; 39 
of the task of Vedic study; of the knowledge of the object of that 


15! R.: bralhimarpanam is a 


: djectival to havili: "the sacrifice, the utensils of 
p.n, 

u EE i “an arpana- is that with which a sacrifice is offered, VIZ. 

13$ this passage is not clear; on the one h: -i uated with the 
Supreme Person (karmanah a r reiter ` +), on the 
other with the àtman (brahmabhatam ütmasvarüpam); moreover the realization 
that the acts “consist of" God is called a “means of "directly contemplating the 
Stman"; it seems that R. interprets br. — Supreme Person in 24 a, b & d, an 
= štman in 24 €; only if So twisted the passage makes some sense. 

= G. daivam yajüam. 
199 atma- G. = R. manch-. 
391 this sense is given to 


$ yoga- in G. yogayajña. distinguish it from 
karmayoga- of which it is a subspecies. a a 
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aim that has been set forth, will no longer be tied to samsara by the 42 
endless acts of old which cause his bondage Therefore, dispel the 
doubts of the àtman, which result from begimningless ignorance, by 
means of the knowledge of the ātman present in your own heart, the 
knowledge which you have been taught by God, and undertake the yoga 
which you have been taught by God and engage yourself in work! 


E KARMAYOGA (continued) 


1. Karmayoga 1s to be preferred to jiíünayoga as a means of attaining 
the dtman. 


Question God praises on the one hand jfianay oga 2% and on the other 5, 1 

hand karmayoga, for m Lecture Two it has been demonstrated that an 

aspirant to release should first practise karmayoga and afterwards, 

when his internal organ has been purified, practise jüanayoga *9 On 

the other hand it has been said in Lectures Three and Four 2% that 

even with regard to a person who 1s qualified for jñāna} oga karmayoga 

is superior to Jñánayoga as a means of attaining the átman. Now, which 

one of the two, karmayoga or jfianayoga, 1$ really the better means of 

attaining the átman, i e., which one 1s more easily practicable and more 

rapidly efficacious ? 201 

Answer. Both karmayoga and jñánayoga are even for a person 2 

entitled to practise jfiánayoga equally autonomous means of attaining 

beatitude But harmayoga is better than jiidnay oga Why ? Because a 3 

karmayogin who, being completely satisfied by the cogmtion of the 

ütman implied in karmayoga, "^" does not desire anything different from 

the átman and consequently does not hate any thing, and who resignedly 
endures the pairs of opposites, has for ever tahen a firm stand in 

knowledge 2°9 Such a one will find no difficulty 1n loosening his bonds, 
for he is firmly fixed on karmayoga which 1s easy to practise If one 4 

were to teach that karmayoga and Jñánayoga 21° have different results 

in that karmayoga only results in jfiànayog2 and that jñãnay oga alone 

samnjasam karmanüm G = R. Jñanayogam- 

see ad 2,53 á 

pcre —— ca, terms adopted from GAS 9 

5 = R. mtyajñ2nanirlhoh, somnyasa n the sense of 

' Knowledge" (cf akareia in G 4 17, n 181), derived from the equat on gimus 

= yRanayoga- (n. 204), m G1 st will be ‘said that karrayosa mpl es jay 

but the latter not the former ` 
m — G sambhyo- "knowledge of the itin 
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of all attitudes caused by that misconception, such as a hauled 
and the like, By this knowledge one will perceive in one’s — 2 n. 
the beings which one knows to exist in a plurality of forms. asi 
perceives that all beings exist totally in God, for the átman is eq P 
God's being when it is exempt from name-and-form: nicis i 
free from prakrti, are equal to one another 1% and to God. dl x 
a man is the worst of sinners, he will in virtue of this knowle 2 Š 

the àtman lose the wickedness which was peculiar to him before. i 
knowledge of the proper form of the ātman annuls the previous i : 
which adhere to the ātman and have been piled up since -beginningles 

times. Nothing in the world purifies more than this knowledge; there- 
fore it annuls all evil, He who has reached perfection by practising 
karmayoga daily in its form of knowledge in the above manner, will in 
due time and of his own accord find this knowledge about his own 
ātman. He who believes that the said knowledge will increase, who 
has focused his mind thereupon and who restrains his senses and keeps 
them away from all other objects, will soon reach the aforesaid stage 


of maturity and acquire that knowledge; soon thereafter he will attain 
the supreme nirvana.2t 


When a man does not acquire this knowledge by having it — 
him, when he does not strive to increase this knowledge if it is taug 


him, and when he is doubtful of this knowledge, then he will perish. 
When this knowledge is doubted, then neither the worldly ends of 
man?" — dharma, artha and kama —, nor man's supreme end — 
release — can be achieved, because all en 


ds of man can only be achieved 
through the acts which are: Prescribed by the ššstras and because the 
achievement of ends through acts Presupposes the presence of the 
decisive knowledge that the atman is different from the body, There- 
fore, he who doubts this knowledge will find no happiness at all, That 
man, however, whose acts do have the form of knowledge, whose doubts 
of the àtman are dispelled, in the manner that has been explained, by 
the knowledge of the atman, and whose mind 29? is focused on the 


799 R, refers to G. 5,19 nirdosam hi samam brahma (= the totality of the 
&tmans). 


19? R. refers to G. 142 and MundUp. 3,1,3% the ütman is equal to God in so 
far as it is separated from prakrti. 


200 V.: ofratmaniti visayasaptamt, í 
208 antim G. = R. nirvünam (cf. G. 6,15), niretna» being the effect o' 
śänti- (cf. 2,71-72); nirvaya- s 


hould be taken in the sense of 272 (sec n. 111): 
sukhaikatanam atmanam. 
as supra st. 31. 
203 alhmarantam G. = R. manascinam, 
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results in the contemplation of the ñtman, then one's knowledge en 
be incomplete Both in fact have one and the same result, for " x 
result m the contemplation of the atman and are, therefore, optiona: 
Still, there 1s no jñānayoga without karmayoga When a person, 
who ts accustomed to reflect on the atman"? practises karmayoga, he 
will have no difficulty in completing the karmayoga and he will soon 
reach the àtman 213 of his own accord, whereas a person who practtses 
jfianayoga will find at very difficult to complete Ins jfianayoga and 
therefore he will reach the dtman only after a long time When a man 
practises karmavoga his manas ?'4 will be purified because the acts P 
scribed by the sistras to which he devotes himself are propitrations © 
God and therefore pure in themselves He will meet no difficulty in 
controlling his manas as his manas 1s conconutant w ith the acts which 
he performs 255 consequently he will subdue lus senses His atman 15 
the atman of all bemgs because his devoted practice muplies the 
realization that the atman 1s essentially non agent 216 Such a one, active 
though he be, will not be tied by the misconception that the átman 15 
prakrt: and therefore he will soon attain the atman Hence it 15 clear 


that karmayoga 1s superior to jfianayoga because it 15 more easily 
practicable and more rapidly efficacious 


2 The realization that the atiman 1s non agent 


He who, in virtue of his true knowledge of the atman,"!” avows that 
the sensoreal and motorial senses and the pranas operate in their own 
objects will thereby know that he himself does not do anything, in 


other words, he knows tHat this agency 1s effected by the natural con- 
junction of his proper form with senses and pranas rooted in karman 


and does not result from the proper form of his àtman 218 whose prope? 

being 1s knowledge and nothing else If a person has in this manner 

hence jñánayoga (st 4) hence jfianayogn (st 5 cf n 118) 
33 expl of G ekam 

== G munth see supra n 103 

i = G brahman cf my remarks m Ch V 


Usuddhatma and wyslatma G = R -monā 
T5 cf p 122 
218 


kartir. ütmano 3athatmyanusanidhanansthataya “because he is firmly 
fixed on the true realization regarding the agency of the átman (same expression 
supra ad 416 n 181) R because of this knowledge (sc that the atman beng 


not agent stands m no relation to prakrt:) all atmans are equal differences beng 
brought about by prakrtı R refers to G 519 


310 tattvamt G = R ammatattozat “who knows the ātman to be an entity 
of its own kind 


218 in the text mama stands for atmanah 
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$. experiences which the different agents have of the results of their 
acts. 


Question, Then what brings about agency, acts and the experiencing 
of results? : 
Answer. The vasana of the prakrti 222 which is an effect of the mis- 
conception that gods etc. constitute the átman; this misconception itself 
is an effect of the átman's conjunction with the forms of gods etc. and 
this conjunction is an effect of ever previous karman that has been 
brought about in beginningless times, . 
Therefore the àtman does not take away the sufferings of a being 
— a son etc. — which is dear to the átman because the átman is related 
to it; nor does the àtman take away the happiness of a being because 
that being is odious to the atman;223 for the atman does not have à 
body that has anything in common with any body of gods ete.**so 
that the átman is neither related to anyone nor vexed with anyone. 
All this is the effect of vāsanā. 2 
Question. But how then is it possible that such a vāsanā, which is 
contrary to one’s proper nature, originates at all? s 
Answer. Because a person's knowledge is entirely concealed by his 
previous karman which serves to qualify that person to experience the 
results of his acts; this previous karman is incompatible with know- 
ledge. While concealing this knowledge that karman produces the 
tman's conjunction with a body and produces at the same time the 
misconception that the atman is this body. This misconception produces 
its own vãsanã as well as that of the acts corresponding to this mis- 
conception. From this vàsani again arise the misconception that the 


ātman is prakrti, and all kinds of activity which are rooted in this 
misconception. 


4. Ignorance sublated by knowledge25 


When however this ignorance, this accumulation of beginningless 
and endless acts, which conceals the knowledge of the atman, is sublated 
by the knowledge of the atman produced by the teaching of the truth 
about the àtman, and when this powerfully purifying knowledge ís 
enriched by daily Practice, then this natural supreme, restrictionless 
and limitless knowledge reveals to the atmans *° everything as it is, 

G. = R. brakrtivasang, 
223 read kasyacit bratikalatayanabhimatasya, 
224 expl of G. tibliue, 
225 R, connects this with G. 4,36-37, 
226 from the plural teram (sc. Atmandm) R. derives a further proof of the 


222 svabhavah 
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just like the sun The express mention m the text of the distinct 
individuality of atmans which exist in a plurality, side by side with 
the word knowledge, proves that this knowledge 1s an essential quality 
of the ütman 27 The illustrative comparison just like the sun makes 
clear that the relation knower knowledge 1s as that of luminosity 

luminary 228 So ıt is an established truth that at the stage of samsára 
the knowledge 1s restricted by acts, and that at the stage of release this 
knowledge shines in its fullest measure Therefore, when one has 
formed such positive decision 7? to contemplate the atman, when one 
has fixed his mind upon ıt and when one practises this knowledge in 
preference to anything else because 1t 15 one s highest object, then the 
old impurities will be washed away by the knowledge which 1s practised 
in this way and one will attain the átman in that pure form from which 
one will never more return to samsara the átman in its essential form 


5 The equality of the atmans 
He who knows the proper form of the atman 250 will see that same 
form in the atmans of all other creatures — however dissimilar these 


creatures may appear —, because all atmans have only one form, 
knowledge Inequality 1s of the prakrti, not of the atman Consequently 
one will perceive that the atmans are the same in all creatures, because 
all have the same form, knowledge Now, at the stage where the means 
of release are executed"! 1e m samsara, an aspirant will succeed 
when his manas 1s in the said manner focused on the equality of the 
Atmans All atmans are equal to one another, as long as the átman- 
substance 232 ıs not conjoined with prakrtt In other words, a man 1s 


existence of a plurahty of atmans as declared m 212 (to which he refers), the 
ajndnans ndsitam Shnonah, st- 


fact that all ignorance has been sublated ( dà 
proves that this plurality canrot be effected by upådhis (thus against Yádava), 
or in enlight di be left. 

enlightenment no upidhis caz a see Srinivasachari, VA, p. 17 24, 


Varadachar: Theory of knowledge, P- 62. 
228 So cunously Aptes text JñatrynanayohB prabhaprabhacator revlqusthdnom, 
which would mean that the yndiy- 1s a dharma o 
connected with manam it should be explained by : 
ower knowledge would be as luminary luminosity 
moner Knowledge ef CBh 111, p 41 (Th. p 59) tre text could be restored 
Wiadnajndtroh prabhaprabhs ator 
ve ——— = R tath3 adh 3tmadarsontdnyzvassyb, for adhywta~ 
135d- characterizes buddhi- (cf supra ad 2,41) 
239 paraphrasis of G foeudit2h 
zuo = G ihana "here on carth, before 
2:33 brahman- G = R. atm æavetu 
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released when he realizes that the atmans are equal to one another 
because essentially they all have one and the same form, knowledge 
Question What qualities should a kaimayogin possess 1f he destres 
to reach that stage of matured development of his knowledge at which 
he may perceive that all atmans are equal? 

Ansuer He learns to know the proper form of the atman 233 by the 
teachings of sages who know the átman as an entity 234 He 1s diligent 
in practising that hnowledge and throws off the delusipn that the atman 
1s the body He remains fixed on contemplating at his pleasure the 
atman as an eternal principle In consequence of all this he feels neither 
joy nor hatred when he experiences pleasant or unpleasant things of 
the prakrt: A person who m this manner turning away his manas from 
objects other than Ius atman finds hts sole happines ın the atman within 
himself, will no longer practise prakrti, for now his manas 1$ qualified 
to practise brahman and he finds the everlasting bliss which 1s the 
experience of brahman or the atman °% 

It is not difficult to give up experiencing the prakrti, for one will 
find that these experiences which result from the contacts of the senses 
with the objects, are ephemereal and productive of suffering he who 
knows what they are will not enjoy them When a man at the stage of 
samsara 26 where the means to release are executed, is capable of 
conquering the violence, which 1s effected by desire and anger, by his 
longing for the experience of the atman, then he 1s capable of experien- 
cing the atman, 23? as soon as he 1s released from his body he will attain 
the bliss of experiencing the atman?* A yogin is brahman?? and 
attains the blissful experience of the atman when he completely renoun- 
ces the experiencing of the external objects, finds his sole happiness 1m 
experiencing the atman, 1s fixed totally on the atman, increases his 
happiness only by contemplating the atman and its qualities"? and 
restricts his knowledge to the atman alone Then, when he 1s released 
from the pairs of opposites, when he has subdued the manas and 


= == G brahmawt brahman- being ätmavastu 
R tattvavidam to be explained as supra n 217 


233 brahmans G = R stlurarnpatmavalokanapriydnubhave, where sthirarfpa 
1s adjectival to anubhava (cf n 220) 


= = G thava n 231 
= G ysuktak < qualified for 
pe == G sukht 
" here and infra brahman is to be explained by ‘atman for a slightly, 
t] ough not essentially different interpretation of bral manırıðna see ad 272 
re vod qualities being  mtyatia j ñšánatva ánandatia akarmavaíyatva etc. 
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focused it on the atman, when he is interested in all that is salutary to 
all creatures in so far as they are átmans,"" and when he is absorbed in 
the contemplation of the atman, then all his impurities which are 
incompatible with the attainment of the àtman will be washed away and 
he will attain the beatitude of brahman. When a man is possessed of 
all these qualities, he will find no difficulty in attaining brahman; those 
who are exempt from desire and ange., who are wont to exert them- 
selves and who have subdued and conquered their manas, have the 
beatitude of brahman within their reach, 


6. Yoga 


À man may be released, not only at the stage where the means for 
release have been brought to a successful end, but already at the stage 
where they are being executed — in samsára —, viz. by practising Yoga: 
Having completely stopped the functioning of the external senses, 
sitting with his trunk straightened in a posture?" proper to yoga, 
equalizing his inhalatory and exhalatory breath circulating in hís nose, 
he lives contemplating the dtman. His senses, manas and buddhi are 
no longer capable of anything except operating at the contemplation 
of the átman, and — his sole object being release — he has lost ail 
desire, fear and anger. 


26 


27—2. 


To conclude, the karmayoga, which involves the obligation of per- 29 


forming periodical and occasional acts and which culminates in Yoga, 
is easy to practise: he who knows that God is the enjoyer of sacrifices 
and austerities, the supreme Lord of the worlds," the friend of all’ 
beings, will meet no difficulty in practising karmayoga, for karmayoga 
is worship of God, and all beings worship their friends devotedly. 


IH THE CONTEMPLATION OF THE ATMAN 


1, Karimayoga leading directly to the contemplation of the atman. 


A person who does not aim at the results of his acts but who regards 6, 1 


the acts themselves as his sole aim because they are propitiations of 


ML R.: atmavat sarvesdm bhüldndm: hitesu nirat2h. 2. 7 F 

242 R.: this is the end and apex of karmayoga; as such it is equivalent with 
yoga- in the sense of “contemplation of the &tman" (2,53); the yoga is further 
discussed in Lecture 6. 

243 or: on a seat (2sana-), cf. 6,11. 

Wt R, refers to CvetUp. 67. 
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God and does not intend to gain anything by them, 1s firmly fixed on 
jyfianayoga *5 as well as on karmayoga which are both means of the 
attaining yoga or the contemplation of the atman But a person who 
1s solely fixed on jfianayoga ™ 1s not fixed on the karmayoga as well, 
such a one ts devoted exclusively to knowledge as his means of release, 
whereas a man who 1s devoted to activity has both activity and know- 
ledge Karmayoga, as defined above, also implies knowledge that which 
1s called jfianayoga?*" by those who know the proper form of the 
atman 1s actually karmayoga A man, who has not yet realized what 
the atman 1s, and therefore not freed himself from the misconception 
that the atman ıs prakrt1, cannot be *® a karmayogin who practises one 
of the kinds of karmayoga which have been enumerated above 
By karmayoga alone one is able to succeed in yoga because in 
karmayoga one does not risk beng neghgent about ıt When a man 
aspires to the contemplation, 1e to release,*? karmayoga will cause him 
to succeed, only when the contemplation of the atman has already been 
secured,?®° will jfianayoga, 1e inactivity, cause him to succeed, or, 1n 
other words, a man must perform acts until he has attamed release 
Now, when has a man attained yoga? When the yogin 1s no longer able 
to interest himself in the objects of prakrt: differing from the atman 
or in corresponding acts, because naturally he does not experience 
anything but the atman, for then all delusions have gone When a man 
wishes to attain yoga, then he can only do so by practising karmayoga, 
for at that stage one 1s still unable not to experience the objects and 
therefore karmayoga 1s one’s only resource, because karmayoga means 
practising one s interest in objects However, one should save oneself 
by disengaging one's mind from its interest in objects and not perish 
by neglecting to do so In the first case the manas ™! will be one's 


friend, in the latter it wall be one s enemy and bring about the opposite 
of beatitude 


745 samnydsi G = R yndnayogansthah cf supra n 204 and n 209 

739 R interprets G siragnih and akriyah as ‘not undertaking karmayoga 
(which involves sacrificial acts 529) and therefore exclusively jííanayogin ” 
UT = G somnsdsa 


745 R. quotes G 419 to prove that all karmayogins have forsaken this mis- 
conception 


749 Grurukyor muner xogam G = R äātmävalokanam praptum icckor 
mumuksor, this sense of voga in G 253 


299 sogaridhasya G = R. bratigthitayogassa (50ga- in the sense of n 249) 
291 corresponds to G diman- in stt 4 and 5 


-17 
18 


19 


20 


21 


22 


23 


24 


25 


26 


94 


There ıs another way Intemperance 1s incompatible with yoga, but 
1f one 1s temperate, then yoga will untie one’s bonds When the intent 
atta 1s constantly and invariably fixed and when one has lost all desire 
for any object, then one has attained yoga The atman is hike a lamp 
shining unflickeringly because st ıs sheltered so the atman shines with 
motionless knowledge because all other activities of the mind have 
ceased In yoga the citta, in which all activities have ceased, rejoices 
m incomparable feheity In yoga a man percetves the átman with his 
mind,” 1s satisfied with 1t and indifferent to all other objects In yoga 
a man enjoys perfect bliss which 1s beyond all senses and only compre- 
hensible by the buddhi of the atman Once a man is in yoga he will 
not be able to move from his condition %° because while in yoga he 
enjoys boundless bliss Once a man has attamed yoga he does not wish 
for anything else when he has awaked from yoga, and when one is 
constantly ın yoga, no grievous suffering can disturb one's equifibrium 
This 1s the yoga which 1s called knowledge, the knowledge strictly 
opposite to conjunction with suffering," and this knowledge a man 
must possess And to acquire it he must begin with this decision that 


the yoga 1s such as described above and thereafter practise this yoga 
with a happy cetas 


3 Desire and how to conquer +t 


There are two kinds of desires 1 those resulting from contacts, 
2 those resulting from wishes Of these two kinds only the latter can 
be relinquished and that may be done in virtue of the realization that 
they have nothing to do with yoga As to the former, desires resulting 
from contacts, one may reliquish the yoy or hatred which one feels with 
respect to them When one has done so and then withdraws the totality 
of the senses from all objects and gradually abstams from everything 
that 1s not the atman by virtue of the buddhi — the one concerned with 
distinction 7° —, then one must submerge the manas entirely in the 
ätman and think of nothing but the atman And wherever the manas 
— wh ch does not remain constantly fixed on the atman on account 

235 


3uktahh G = R 4ogarüdhah in th 
NE C AN e above sense (n 250) 


a tattvatal) G = R tadbhawd ‘on account of being yoge sthitah” 
x R. tam duhkhasamyogactyogam duhhasamyogapratyantkakaram 
p dnam. 


Ho — G = R. titeko 1525232. (sc. discrimination. between Átman 
aria dior ni- in the sense of dhárani? But cf V prokrdntatadadithsa- 
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of sts volatile nature — swerves from the atman 1n search of objects 

to which it 1s propelled, there one must strenuously subdue the manas 

in the tman, in order to attam incomparable bliss The yogin whose 27 
manas 1s immovably fixed on the atman, whose impurities are thereby 
completely burned away, whose rajas guna 1s wholly annulled and who 
therefore exists in his own proper foim,* will find perfect felicity 
which is the experience of the atman without difficulties he will enjoy 28 
the boundless bliss which 1s the experience of the átman 


4 Four degrees m perfectly developed yoga 


At the highest stage of development of yoga there are four degrees 

a The átmans of all creatures are equal when their proper form is 29 
Separated from prakrt:, for all of them have one and the same form, 
knowledge, inequality 1s of the prakrt: This proves that a person, who 
has brought hts átman into yoga, will see similarity in all atmans when 
separated from prakrts, 7% he will see that his own atman ts in all 
beings and that all beings are in his own atman, in other words he will 
see that his own atman has the same form as the atmans of all other 
beings and contrariwise, so that he has seen all that 1s atman when he 
has seen one átman 265 

b A man, who has reached the highest stage of development and in 30 
the said manner views the equality of God and ail atman when the 
latter exists in its proper form beyond good and evil, will view God in 

all Atmans and all atmans in God, ın virtue of their mutual equality 

he will see by the one what 1s the other That man indeed wews 
the proper form of the àtman, and God will not vanish out of 

his sight, for God 1s equal to that form of the atman, nor will that 
man vanish out of the sight of God who views im him Himself, when 

in virtue of his equality to God he views tus atmar as the equal of God 

c At which stage will yoga develop into full maturity ? When a yogin 31 
who views his átman in all beings becomes one with them because all 
have the same form of unrestricted knowledge, and when he renounces 

the differences of the prakrtt and devotes himself steadfastly to God, 
then — whatever condition he is in, even at the moment of awaking 


263 brahmabhütam G = R. svasvarapendrasthitam, brahman- equated with 


Atman. 
294 ;arvatra G = R. prokyinnyuktesy atmasu 
203 R, quotes in support G 6,33 (sdmyena) and 5,19 (samam) 
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from yoga — he will always view his equality to God in his own átmans 
and in all beings.“ 

d. He reaches the summit when he no longer perceives any difference 
between happiness and suffering of his own átman and those of other 
àtmans inasmuch as his àtman and the ātmans of other beings are 
mutually comparable and as all átmans are equal and have no relations. 


5. How to hold one’s manas. 


Question. It has been said that yoga is: perceiving that all beings are 
equal: that àtman is equal to átman because all atmans have the same 
form, knowledge, and that the àtman is equal to God in so far as both 
are not subject to karman. But Arjuna does not see how it is possible 
that yoga can ever be permanent, considering the volatility of the 
manas: for the manas is by nature too volatile to allow the purusa to 
fix it permanently on one point, even if that point be one among the 
objects at which the manas is incessantly operating, and so the manas 
vehemently carries the purusa off. Therefore Arjuna thinks that it is 
not less difficult to hold the manas in order to concentrate it on the 
àtman — which moreover is the opposite of the objects at which the 
manas operates with so little concentration — than to hold a gale with 
a fan. So he asks God to tell him how the manas could be held. 
Answer. In spite of the volatility of the manas, which indeed is 
undeniable, it is possible to hold the manas, viz. by fixing the manas 
on the dtman; this may be done by practising the knowledge of the 
qualities of the àtman and by taking an aversion to the objects 
themselves by realizing their deficiency?" When a man does not con- 
trol his manas"? then all his efforts to practise yoga will remain 
fruitless, A man however who has subdued his manas by practising 
karmayoga which is a propitiation of God and implies knowledge, 


will be able to reach this yoga — which is the perceiving of equality — 
when he aspires to it. 


260 maji vartate G. = R. mam eva pafyati natmoni sorvabhittesu ca sarvoda 
matsdinyam eva. paíyati; the àtman is equal to God in so far as it is not subject 
to karman even as God. 

297 paraphrasis of G. abhyasa- and tuiragya- resp. 

799 usamyatdtmana G. = R. ajitamanasa. 


7?" rujyafnani,.. updyateh G. = R. pürvoktena maddrüdhanarüpenantar- 
gatajñanena karmand jitamanasd: from upaya- in the sense of “sadhana-”", 
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6 The fate of a faithful but unsuccessful yogin 


Question **° But what 1s the fate of a man who devotes himself faith- 
fully to yoga but 1s unable to bring st to a successful end, because his 
efforts are too defective and the course of yoga 1s so severe, and who 
allows his manas to swerve? Wo ik he not perish for fathng in two 
respects," hke a cloud, torn from a large cloud, which.cannot reach 
another cloud but perishes in between? On the one hand he 1s not 
devoted to a means of achieving a worldy end??? — heaven etc —, on 
the other hand he loses his way to brahman Now, God alone may 
solve this uncertainty, for God afone has always immediate evidential 
knowledge of everything 7? 
Answer A man who attempts yoga faithfully will perish neither here 
nor beyond, that 1s, neither by the frustration of his desires for the 
pleasures of prakrt: as well as for the experience of brahman, nor by 
falling back to hus starting point which is a grievous suffering On the 
contrary, a man who practises the incomparably auspicious yoga will 
never perish in present, past or future 
Question Then what happens to him? 
Answer When he has reached the worlds which are allotted to those 
who have lived well, then the excellence of yoga — which 1s a means 
to knowledge — will allow him to enjoy in those worlds the good 
pleasures, desirous of which he swerved from yoga, and to enjoy them 
during timeless ages expiring with his desire for those pleasures Then, 
when his desire has gone he will — in case he swerved from yoga at 
the very beginning — in virtue of that yoga be born in a family of 
pure and rich people who are qualified to start the course of yoga, 1n 
case he swerved at an advanced stage of yoga, he will be born in a 
family of yogins who practise?" and teach yoga Such a twofold 
birth 275 is rarely met with in the common world, and then only through 


mo R Arjuna puts this question in order to hear exactly how powerful 
karmayoga is (referring to G 240) — this power or excellence (mahdtmsa-) 
being derived from the implied knowledge of the atman as well as from the Yoga 
an which at culminates (5,27 29) — and how powerful this Yoga itself is. 

771 viz in the attaining of the purusarthas (dharma artha and kama) and that 
of the paramapurusartha moksa 

272 so R. explains G apratigthitah 

Z3 (vodanyal G = R. svatah protyaksena yugapat sarvam sartod23 sala stu 

alas tatto 'nyalt 

—— read ice for srimatàm dhimatam G = R. jogam kurvetam 

235 R. connects the singular janma with two kinds of birth described in stt. 


41 and 42. 
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yoga In that new existence he will find again that same stage of 
developments of yoga which he left in his previous life Like a man 
awakened from his sleep he will strive so strenuously that no 1mpe- 
diments will prevent him from gaining his end The excellence of 
yoga naturally * sends a man who has practised yoga ın a former hfe, 
back to yoga willy nilly In case a man swerved with his manas before 
he had acquired knowledge of yoga but was desirous of knowing it, 
he will receive again his desire Consequently practising karmayoga 
he will mse beyond prakrti-? and, being released from his bonds, 
attain the atman which solely comprises knowledge and beatitude It 
1s through knowledge that a man 1s born ın a perfect condition, devoid 
of all impurities of good karman accumulated in beginningless times, 
and that he, though having swerved before, attains the highest end 
if he strives after it with all his efforts The yogin, being firmly fixed 
on an aim of man that ıs superior to all man's ends, ıs superior to 
those who aspire to man’s cnds by means of austerities or of any 
knowledge other than that of the atman, or by means of ritual cere- 
montes Therefore ons should be such a yogin 

Here ends the explanation of the Contemplation of the individual 
atman which 1s propaedeutic to the Paravidya and which has been 
taught by Prajapati 2!š8 Now the Paravidya, or the knowledge of 
the Most High, 1s praised. It 1s said that superior to the yogins of 
all kinds 77° is that yogin of whom God will now proceed to speak 
Compared to this yogin all yogins who resort to austerities ete are 
as inferior as mustardseeds compared to the Meru God considers 
that this superior yogin ts he who has fixed his manas-? on God 
because his excessive love of God adding something to his nature that 
others fack, he cannot find any support but God, who strives dilt- 
gently 23 to attain God because his love ts too ardent to allow him to 
be, 1f only for a single moment, separated from God and who worships 
God through bhaht: 


379 “naturally = G ht, at which R remarks prasiddham hy etad 30gama- 
hàtmyam ity arthah 


97 Res expl of G sabdabralma ‘the brahman capable of being called gods, 
men ete, hence prakyti” 
am cf n 113 


2 R takes 307mm in ablative sense 3ogiblivo. 3uktatamah the best yogin 
of all for this ytin (the bhakta) is not included in the four degrees of supra 
st 2932 these are resumed in yoxindm, whereas sarvesam (separated from 
poginitn by um and also ) refers tu those (tapassitis etc) summed up in st 46 

3% anturdhnand G = R manusd, for the manas being the substratum of all 
various external and internal (sensoreal and mental) activities ıs “the soul of the 
interior? 3 G sruddhu.dn thus explained 


PART TWO 


ON THE PROPER FORM OF THE SUPREME PERSON 
AND ON THE MANNER IN WHICH HE SHOULD BE 
WORSHIPPED BY BHAKTI 


In Lectures 7-13 the proper form of the Supreme Person, who 
is the Supreme Brahman, and the manner in which He should be 
worshipped by bhakti are treated of. It appears from the Vedanta 
that the worship of God by bhakti is the means of attaining God. The 
Srutis teach that this bhakti is meditation or reverent concentration and 
that as such it is the effect of devout representation. Moreover, this 
reverent and loving meditation or bhakti? is as such very dear to 
man, because the object of bhakti, which is God himself, is very dear 


to him.283 


292 R, quotes CvetUp. 3,8 and Taittár. 3,12,7 where this worship by bhakti 
is called ‘knowledge’; that this knowledge is synonymous with bhakti R. proves 
from TaittAr. 3,12,7 tim eva vidvdn ampta iha bhavati ! ndnyah ponthd ayondya 
vidyate, combined with nàham vedair na tapas’ na dánena na cejyayá (i.e. by no 
other way) $akya evamvidho dragtum drstavin asi mim yatha // bhaktyà tv 
ananyay4 Sakya aham... jñatum (G. 11,53-53). Cf. CBh. 1,1,1 p. 8 ff. (Th. p. 13 f£.) ; 
further he quotes BAU. 2,45; 1,45; ChUp. 7262: MundUp. 22,8 where it is 
called ‘meditation’ (dhydna-); according to R. these ‘rutis prove that bhakti is 
produced by representation (smpti-, dhydna- being equivalent with smrti: R. 
does not admit that self-concentration (dhy2na- in yoga-) is a source of know- 
ledge); for the synonymity of dhyana with bhakti see n. 2. 

253 This R. proves from KathUp 223 niyam Atmá pravacanena labhyo na 
medhay na bahund frutena | yam evaiga vrpute tena labhyas tasyaisa atms 
vivppute tanüm svim: fravacana-, medhd and jrulo- being sources of direct cog 
nition (auubhava-) it follows that cnly a product of smrti- can single out a 
devotee for election by the Supreme Atman (so R. interprets diman-)}; that 
product of smrti- is bhakti (cf. V. sa ca turantyofdhetuh sddAyo guno bhaktir 
eta); the devotee’s love for the object of bhakti (R. quotes snchaparcekam 
Gnudhydnam bhoktir ity ucyate budhaib) causes him to love bhakti itself. 
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I THE TRUE KNOWLEDGE OF THE PROPER 
FORM OF THE SUPREME PERSON WHO IS 
THE OBJECT OF BHAKTI 


1 [Which kind of knowledge 1s meant here 


7,1 If, then, one has focused one’s mind steadily on God and reposes 28% 
entirely on God because one loves God so dearly that one 1s unable to 
exist separated from his being, qualities, acts and dominion, by which 
knowledge then 1s one to aspire actively to the attainment of God and 

2 1s one to know hun completely and indubitably? This knowledge will 
now be explained together with the knowledge 285 of the manner in 
which God is distinguished from all spiritual and non-spiritual beings 

3 Through this knowledge God will be known completely This knowledge 
1s very rare Among the thousands of people qualified to observe the 
sastra, no more than a few may aspire to siddhi, among the thousands 
who nught aspire to siddht, no more than a few may attain siddhi 286 
by knowing God , among the thousands who might know God, no more 
than a few may know God as He really 1s In other words, there 1s 
actually no one who 1s capable of knowing God as He really 1s 387 


2 God's txo prakris 


4 God has two prakrtis, a lower and a higher one The lower one 1s 


the prakrti of this world consisting of endless various objects, means 
and occasions of material experience and divided into eight categories, 
viz the five primordial elements and their qualities senses and nund,2* 
5 Mahat 29 and finally Ahamkara God's higher prakrt: however, 1s not 
of the same order as this non spiritual prakrt: which solely consists 
of the objects experienced by the spiritual beings, but st 1s constituted 
by the spiritual beings themselves, the jivas This is God's chief prakrti, 
for the spiritual beings expertence the lower, non spiritual material 
6 prakrt: The higher, spiritual prakrti supports the material one. Now 
291 üsraia 


37355 nana and +çuñana , yndna as knowledge of a single object, tyiidna- 
€ Viena from — ) knowledge of the difference between more objects, cf supra 
n 


?39 R separates satatdm and siddhündm, taking af: in the sense of ca 
287 R quotes G 719 26 ! SE 


983 G manas- 1s taken as the co ordinating organ of the senses and therefore 
1ndissofubly connected with them 


999 G buddhi- 1s taken in its Samkhvan sense of Afchat to distinguish it from 
buddhi- as a mental attitude (supra G 241) 
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all beings composed of cit and acit, from Brahma to tuft of grass, 
whether existing in a superior or m an inferior condition, originate 
from these two prakrtis of God, and so they are of God Therefore God 
1s their origin and their dissolution, and He is their sesin 2 And God is 
absolutely superior, not only because He is the cause of his two prakrtis 
which are themselves the causes of all things, and not only because He 
ts the sesin even of the spiritual beings which are themselves the sesins 
of the non spiritual, but also because He possesses such qualities as 
knowledge, power, force etc??! All spiritual and non spiritual things, 
whether effects or causes, constitute God's body and depend on God 


who 1s their atman 292 


3 God as prakarin 


As has been already explained above, God, the Supreme Person, 
1s modified by all existent beings and things which modify him by 
constituting the body of which He 1s the atman From this point of 
view all words express God So, by applying the grammatical rule of 
samánádhikaranya or functional co ordination,?** God ıs said to be the 
quintessence of all entities. All these entities ??! with their. peculiar 
individuality and characteristics have originated from God, are sesas 
of God and depend on God inasmuch as they constitute his bodv, and 
God himself 1s modified by all these entities of which He 1s the atman 
These entities, which are of the nature of sattva, rajas and tamas and 
which exist in this world in the forms of body, senses, material objects 
and their causes, depend on God whose body they constitute God him- 
self, however, does not depend on them The relation of God to his 
body 1s not the same as that of the individual atmans to their bodies 
With the latter the bodies, though depending on the atmans, serve some 
purpose for the sustenance of the atmans within them To God his 


20 R quotes SubalUp 2, VP 1224 6438-39, BAU 37 (M) 
291 in other words God is not only relatively (as the immanent God) but also 


absolutely (as the transcendent God) superior the qualities are the kalydnagunas, 


cf supra n 4 
292 R quotes BAU 37, 3 22 (M) and continues dtmasarlrabhayendvosthanom 


ca yagadbrahmanor prosddham brahman- is here as elsewhere (eg 83) 


taken as the collective átmans ¿Iman 1s the Supreme Atman, 
293 defined by R (CBh 111, p 59, Th p 79) pravriinunittabhedenakartha- 


apltdtuam sdmdnddhikaranyam co-ordination (of seseral terms} means the 
function of these terms to signify one object, there being a different purpose for 
the application of each different term , I may refer to Lacombe, Notes 242, 
ASV p.107 f , Srimvasachart, VA. pp. 38 f and 228 f 

794 enumerated in BhG 7,8-11 
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body serves no purpose at all, it serves to nothing but his sport 295 God 
1s beyond all entities of sattva, rajas and tamas nature, because of his 
auspicious qualities which are peculiar to him and because these entities 
are modifications of him But, although God 1s eternal and always 
forms a umty ın himself, He 1s not known to the world constituted by 
gods, men, animals, immovables etc , for the world 1s perplexed by the 
entities consisting of gunas, however small and transient they may be, 


which are the material objects to be experienced by means of body and 
senses 1n accordance with previous karman 


4+ This knowledge 1s obscured by God's māya, but thts maya may be 
overcome through prapatti 


Question How 1s ıt possible that all kinds of experiencing beings 
come to think that the entities consisting of gunas, which are very 
inferior and transient, are fit objects of experience, while God himself 
exists who 1s boundlessly abundant bliss, who 1s eternal and always 
forms a unity in himself and who 1s superior to these entities which 
are only modifications of himself ? 


Answer The reason for this is God s maya which consists of gunas 


and which, being created by the sporting God,® 1s difficult for anyone 
to know This absolutely real maya 297 causes the proper form of God 
to be obscured and one’s own being to be thought of as the only fit 
object of experience So being perplexed by God's maya," the whole 
world 1s ignorant of God whose real being 1s boundless bliss Only those 
who resort to God relinquish maya and worship him alone 79? 
Question Why, then, doe. not everyone resort to God by prapatti as 
a first step to bhakti? 


Answer Because those who are of evil karman do not resort to God 


75 on la cf n 12 

290 dat G = R devena kriddpravrttena mayana urnuta 

297 This against Ç who holds that maya is neter real nor unreal R takes 
31330 in the sense of miracle working instrument of power and compares it 
with the miraculous weapons of lore (quotes VP 11920), therefore the term 
cannot mean illusion a mayavin ( illusionist ) may suggest a certam notion 
(buddha ) to a person and that notion may have an illusory object but in itself 
it is real enough This sense of miracle working or illusion creating influence ' 
holds always good the sense of mid ‘allusion is secondary (aupacdrika ) like 


the cottages ery for the mhabitants of the cottages cry cf CBh 111 p 102 
(Th p 12>) and my remarks Ch III 


995 R recalls CvetUp 419 mayant tu prakptim vidran (here m 1s to be taken 
in its secondary sense thing influenced by mda ) mdyutam tu mahestoram 
79 majdm taranti BhG = R. ma, am utsr]ya mam evopasata 
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a Four qroups of people wha da not resort to God 


These people may be divided into four groups which are more 


wicked successively °° 

1 Those?" who have false knowledge who take interest m the 
objects of prakrti, because they are ignorant of God's proper form, 
2 those? who in the apove way do know that it 1s the atman s sole 
essence to be a sesa of God, but think that likewise it 1s the sole essence 
of the material objects to be a sesa of themselves because though 
knowing that the atman is equal to God s proper form, they are not 
capable of longing for God, 

3 those 39 whose knowledge of God and his dominion ts nipped in the 
bud by deceitful reasomngs which contend that such a knowledge 1s 


impossible , 
4 the worst of all, those 324 who have positive knowledge of God and 


his dominion but hate God for it 


b Four groups of people who resort to God 


Those who are of good karman do resort to God and worship him 
lovingly They too are divided into four groups each subsequent group 
being better than the preceding, as its prapatt: 1s more distinguished 
in proportion to the over balance of their good karman 
1 those 395 who have lost their foundation und their power and wish 


to get them back, 
2 those% who aspire to power which they never possessed, 
3 those ** who aspire to acquire Knowledge of the atman as an entity 


different from the prakrti, 
4 those *°* who know the proper form of the itman whose sole essence 


1$ to be a sesa of God ??? and do not stop at the mere knowledge of 


300 parallel with the catiirvidhab sukptitah of BhG 716 

390 G matdhah 

30? G narddhamah 

309 G mayayapahrtajnanah mava is gnen the sense of #ñfayukh in keeping 
with his above demonstration ‘suggestive sophisms 

359 G suram bhavam 2irutah 


955 G arta 
304 G arthartht both ärta- and arthdrthin- belong to the same category that 


of the aspirants to astara- (assturydrthins} 

at pip asus G = R kartahdrthi: aspirint to knowledge of the kerala 
Minm- R adds jadnam avsa sarâfom ae pended, which V explains 
gndnam tha duddliatmauubkaæ- arũ tam 

3039 G pignt aspirant to God 

30° R. ates BhG 7,5. 
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the átman as an entity different from the prakrt: but wish to attain 
God himself, because they know that God alone is the highest aim 
to reach 


6 The jüánm 1s supertor to the three others. 


Among these fou the last mentioned the jñánin, is the foremost, 
for to him God is the only one to be reached and his union ?'? with 
God 1s forever The others are only united with God as lang as they 
have not fulfilled their personal wishes The jüánm 1s lovingly 
devoted ?!! to God alone, whereas the others are devoted to their own 
ambitions as well as to God as the means of realizing them Besides, 
the jñãnin loves God so dearly that God himself cannot express how 
much he loves Him,3!* for his love 1s beyond quantity ;™ and God 
loves the jñãnin as dearly as the jñānin loves God ‘The others may be 
called friendly 344 m so far as they worship God, for~he who accepts 
anything from God 1s of God who granteall But the jñãmn 1s regarded 
by God as Himself, that means, God considers the maintenance of his 
own átman to depend on his worshipper's átman, for such a one 
approaches God as his highest attainable end because without God he 
would not be able to maintain his átman, therefore ?!5 God 1s not able 
to maintain His atman without him and so he is His átman ?!? 

This prapatt: or resorting to God presupposes the knowledge that 
the àtman 1s essentially a sesa of God and therefore 1t does only appear 
after numerous auspicious births Moreover, one will rarely meet a 
person in this world who after many virtuous hves has come to know 
that it is his sole essence to be a sesa of God*!? and that his own 
proper form, existence and activity depend on God who 1s the supreme 
One on account of his innumerable auspicious qualities,*4® and with 
this knowledge resorts to God in order to worship him, reflecting that 
for these reasons God alone 1s the highest attamable end and that God 


310 saga 
31 bhakts 


37 R atyarthasabdo (sc in G 7,17) "nabludheyavacanah 
333 syattdrahita-, R cites Prahlada's love in VP 1,17 39 as an illustration 


334 G wudardh, V remarks jnānmo "ixarthapriyatzazacandd anyesam api 
kunat frijatzant phalitam 


ne explains salrdaydudm madabhip ayavidam cattad vyaktam sty abhi- 
frayalt 


316 V regards this as a In perbolical praise of the devotees of God 
37 R refers to G 7,5 


715 R refers to G 7,6cd-12 
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ts everything which makes tim resort to God and everything which 
he may wish for himself ?!? 


Z The resorting to mere divintites 


All men in this world, who are constantly accompanied by the 
vásanà of their guna-determined condition," allow their knowledge of 
God's being to be expelled by their desires which correspond with their 
vasana and constst of gunas, and they resort to other divinities [ihe 
Indra to have their desires materialized by means of certain obser- 
vances "°?! meant to propitiate only these divimties, and they do not 
know God's proper form But these divinities too constitute God's 
body, therefore, 1f out of ignorance *-? one wants to worship devoutly 
and faithfully such a one of God's bodies — Indra and the like —, 
then God will make one’s faith unswerving and unhindered because m 
fact one has faith in a body of His although one does not know that 
Moved by such faith one will proceed to worship that divimity and 
consequently one will receive from ıt all that one desires from it, but 
it 1s God who grants these desires 

Still, the reward of one's worship of mere divinities is small and 

finite, for those who sacrifice to gods will go to these gods and the 
Joy and the fife of these gods are limited So when they have been 
united with the gods they will in due time fall with the gods If, how- 
ever, one ts lovingly devoted to God himself and 1f one knows that 
by the very acts by which the gods are worshipped God himself 1s 
propitiated, and 1f one renounces one’s interest in a limited reward, 
one will approach God +o please him alone and one will nevermore 
return to samsára 323 The others, who do not do so, cause even God's 
descent among men — which 1s meant to enable them to resort to 
him — to be msignificant for they do not know that God’s supreme 
being 1s eternal and incomparable, but are under the delusion that God 
is only a prince who was not mattfest before his life on earth and 
who has now become manifest ??* for the simple reason that his karman 
has caused him to become manifest So they do not resort to God and 
never propitiate him with acts 

319 R derives this sense from the two foregoing verses. 

320 prokrtya nyatâh scayd G = R cxúsanayd gunamayabhdiuvitaya)d 
nitʒant itali 


343 G myama- 
322 az of the fact that gods constitute Gods body, R. refers to BIU 379 


(M) compare also GBh. 3 HIZ 


323 R, refers to G 8,14 : 
34 G yaktım dfaniam (R. = fraptam) * having become 27 mdnid-al 
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8 IVhy God ts not mamfest 


Question But why then is God not manifest to them? 
Answer God 1s not manifest to all because He 1s concealed by maya, 
that is the ksetrajfia’s conjunction with the generic structure of man 
etc 3° So people do not know God they see in him only the man and 
do not know that his acts are greater than those of Vayu and Indra, 
tus lustre more brilhant than the sun's, that He is unborn, undying, 
the cause of all worlds, the Lord of all, and that He has subjected him- 
self to the generic structure of man only to be a refuge for all Though 
hemg acquainted with God who 1s born a son of Vasudeva's to be a 
refuge for all and who still retains lus divine knowledge of all beings 
past, present and future nobody realizes that God 1s his refuge 
Therefore, people who do know are rare In all their previous lives 
in the sphere of the pairs of opposites which consist of gunas, people 
have grown accustomed to their preference for or aversion to these 
pairs of opposites and in every new existence the vasaná of their 
custom makes them experience this same perplexity which 1s brought 
about by the preference and aversion to which the pairs of opposites 
are subject. And this perplexity drives them to the complete perplexity 
it becomes their nature to have preference for or take aversion to the 
pairs of opposites and not to have their happiness and unhappiness 
depend on their union with and separation from God This latter nature 
is proper to the jñanin but such a nature ts never innate 
When, however the evil which causes people to have preference 
for or take aversion to the pairs of opposites 1s annulled by excellent 
acts accumulated in numerous existences, then in proportion to the 
relative excellence of their karman they will successively resort to God 
as their refuge and being freed from their perplexity they will worship 
God with firm conviction in order 1 to contemplate the atman 


distinctly from prakrt"* 2 to obtain sovereignty, 3 to attain God 327 
Question How should they live and act? 


Answer When they exert themselves to contemplate the atman 


35 R derives this interpretation from the sense attributed to saya illusion 


creating influence supra n 237 (ogamd3ü G =R — samsthanavogakhyamaya- 
A pa has the sense of combination entering into samsthdna generic structure , 
ef sinha 49 58 


V3 jp tnarananol;dya G = R prakrisiyvuklatimaszarfpadarsandya yard 


narana 1s taken aupacürika for the conjunction of Atm: 
a; al 
connect it with the Aat alvarthins above MON are A 


327 resp the objectives of the kanaly4rthin aisvaryarth: 
710 and infra 81 ff) yarthin and jüamm (supra 
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distinctly from prakrti, they will know That Brahman, Adhyatma and 
Karman 325 The second group % will know Sàdhibhüta and Sadhidat- 
vata All three groups know God in the sacrifices required for periodical 
and occasional rites, and all of them will in their dying hour know God 
1n a way corresponding to the end to which they aspire 


II ON THE THREE GROUPS OF ASPIRANTS 


1 Explanation of terms 

Question What ıs the meaning of That Brahman, Adhyatma and 
Karman, which should be known by those who while taking refuge in 
God aspire to release from old age and death," and what is the 
meaning of Adhibhüta and Adhidatva, which should be known by the 
asptrants to sovereignty? Which of the three groups 1s specified by 
the words Adhiyajfia? What does ıt mean? And m what manner do 


these groups know God in their dying hour? 

Answer That Brahman 1s the supreme aksara,” the totality of the 
ksetrajíias, the proper form of the atman separated from prakrti, this 
the aspirants to kaivalya should attain ??? Adhyatma is svabhãva oi 
prakrti that which 1s not the átman but is conjoined with the ātman 9*9 
the subtle elements,®** their vasana °% etc , this the aspirants to kaivalya 


328 tad brahma, adhyatmam, karma, sadhibhütàdh:dasvam and sadhyyaynam 
will be explained infra 8 3-9 

329 R atra xa ttt punarmrdesát pürvantrdigfebhyo (c the / nzalyarthuus) nye 
‘dhikarino jäðzante "on account of the repeated ye another group must be meant 
here’ R takes 29 cd te brahma fad nduk kptsnam adhydtmami karina cakhilant 
to refer to the kaivalyarthins, sddhibhita- and sddhidatva to the atsvarjdrthus, 
and sddhijayiia- to all kanalyárthins, aisvaryarthins and jfidnins alke (infra 
81 f) 


3290 that is the kaivalyárthin, see supra n 326 
3531 R connects paramam with akgaram, on akjara- he refers to SubálUp. 2. 


332 aspirants to release (mumukgu-) through knowledge of the åtman, 


supra 7,16 
333 andtmabhütam dtmanı sambadhyamdnam this is contrast to Ç. atmanam 
deham adhikrtya pratyagdtmatasa pracrtifam poramarthabrahmdvasdnant tasta 
svabhdvo 'disatmam ucyate ‘that reality, which ultimately ss the absolutely real 
brahman which appears as the individual átmán imposed on the body’ 
334 R refers here to the palicágnividyá (ChUp 5,3 9) where the elements are 


numerated 
E v explains vásani jat- (sc bhüfasükgma-) samsorgopddhi ndnakorma- 
wisand "the compelling habit of knowledge (thought) and action restricted by the 


natural conjunction of the átman with prakrt”, 


8,1 


tn 
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should relinquish 336 Bhüta 1s human being etc Karman is the pro- 
creative act connected with a woman which causes a human being etc 
to origmate 337 An aspirant to kaivalya should know that all this ? 
and all that 1s connected with it ıs to be feared and avoided ??? 

Adhibhüta 1s the transitorimess of the elements, ether ete A parti- 
cular development of these elements, naturally transient and individually 
different, are sound, touch ete with their bases The aspirants to aisva- 
rya should know that they must obtain these individually different 
objects, sound etc, and their bases Adhidatvata connotes the purusa, 
it means ‘bemg beyond the pantheon of Indra, Prajápat: ete’ The 
purusa beyond the entire pantheon cognizes objects — sound etc — 
which are different from the objects cognized by the gods The aspirants 
to aisvarya must know that they are to cognize these objects 

Adhiyajfia connotes God He who should be propitiated in sacrifice 
1e God, who is the 4tman of the gods who constitute his body, should 
be propitiated by sacrifices This should be commonly known by all 


three groups of adhikarins when they perform the great sacrifices of 
periodical and occasional ritual 


2 Final conviction m one’s dymg hour 


Finally,” he who represents God in his dying hour will attain that 
form in which he has represented God ?*! Whatever form of being a 
man when dying represents to himself, that very form he will attain 
after his death And this final conviction is determined by his previous 
being So, since **? one's final conviction is determined by that to which 
one had been accustomed before,*** one should always represent God 
day after day until one passes away Therefore perform acts which 
make you remember God day after day, acts which are proper to your 
peculiar station and stage of life — eg warfare — as well as periodical 

9335 R tad ubhayam (aksara- and prakrts ) praptateyd tyajyatayá ca mumti- 
Reublur adhyiidtavyam 


935 R refers to ChUp 591 pajicamyam ahutay Gpah purugazacaso bhaz ante 
to prove that karman- (‘sacrifice ritual act’) has the meaning of "sexual mter- 
course’, because the waters are said to be the seminal flood (ChUp 57,2), the 
fire 1s the womb (58,1), the oblation the ejaculation from which the embryo arises 
(582) so that ‘the waters become beings of human speech" (5,9,1) Cf my 
remarks Ch. V 

335. sexual intercourse (Rarman-) 

R. connects this with G 811 sad tcchanto brahmacaryam caranti 
309 R. this applies to each of the three groups 

39 R. cites Adibharata’s case as an example (VP 2,13,32-33) 

30 explication of BhG fasndt 


abbyasta-, abhyasa- "regular practise of a mental activity” cf. n, 345 
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and occasional acts such as prescribed by «ruti and smrti Then you 
will indubitably remember God in your last hour and attain God in the 


manner which you destre 


3 The same apphed to the three groups 


a The worship of the aspirants to aiszarya and ther final conviction 


While representing God to himself with his ind v luch 11 his dying 
hour remains fixed on God as the result of daily practice and yoga, 
the aspirant to aisvarya will after Ins death attain a form equal to God s 
because of the eminent aisvarya which will be his He will attain the 
aisvarya which God himself possesses,3** when he has concentrated hts 
prána between the brows and then, in virtue of fus daily practised 
worship, with his mind unwavering because all samskaras 3⁄6 have 
been passed, represents God to himself as the omniscient t primeval 
Lord of the universe, the creator of all, subtler than the J1va,? whose 
proper form 1s of anothei order than everything else and who 1s pos- 
sessed of a divine form peculiar to none but Him 


b The representation of the aspirants to kawalya 


Now will be explained in what manner one should worship the 
aksara 4° — whose proper form ts God — which those who know the 
Vedanta attain by subduing their passions and by vowing chastity 
When they have restrained their senses from operating, have concen- 
trated their minds on God within their hearts and remain smmovably 
fixed on yoga or concentration,"? and then pronounce the syllable Om 
which connotes God,™! and, while representing God as being connoted 
by that syllable, concentrate the prana of the atman in therr heads and 


344 paramant purusam — 3268 G =R. mam era (== God) 34t, Adtbhara- 
tamrgatvaprdptivad assvaryaousigfatay2. matsemardkdro bhavats (st. 8), and tans 
paora purusam span G = R. fadbhdvam ydtt tatsamdnassvarso bkavati, V 
remarks Paramasdntydfatit yavacchedaia samanatszarja ity ubtam (st 10) 

335 abhydsa R onityonammuthskdewruddhejyu sariesu kalesu manasopasyasam- 
silanam soga ahar ahar yogakale nusthiyamdnam sathoktalaksanam updsanam 

348 preparatory reformations of the mind 

37 G kaa 

33 jla being called ann- (monad) in contradistinction to God who 1s z1bhu- 

a risin 
‘ oe eR MEE asthulateddignunakam V asthíülam anv ahrascam 1t3ddisrutir 
tha twaksita the sruti is BLU 388 fadam G = 1 Padyate gumyate nenetsi 
fadam tad matstardpam akjaram 

350 sogakhyam dháranim 

331 jadicakom 


8—10 


11 


i2 


13 


14 


15 


16 


17—18 
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so pass away, they will attain the dtman separated from prakrtt which 
1s equal to God and they will never return to samsára 883 


c The worshtp of the jñamn and the way in which he attams God 


When the jfiáni represents God from the beginning persistently 
and constantly to himself with his mind focused on God alone, because 
God 1s mcomparably dear to him and because he cannot sustain his 
átman without representing God, and so 1s ın constant yoga, then God 
himself 1s the object of his desires, not his mere being,? sovereignty 
etc And God himself, unable to endure separation from his worshipper, 
will choose him, will grant him the full devolpment of his worship 
which is favourable to his attainment of God and which annuls all that 


is incompatible with it, and God will bestow on him his superior 
love etc 


4 Only the aspirant to atsvarya will return to samsára 


He who aspires to aisvarya will retinn to samsára, but the aspirant 
to kaivalya and the jfianin will not Both the latter who know God's 
proper form as it is ** and who are unable to maintain their atman 
without God because of their ardent love for God, attain God as the 
perfect fulfilment of their object All worlds within the Egg of Brahma, 
ın which experiences may be had and aisvarya may be obtained, are, 
however, transient, therefore the aspirant to aisvarya will necessarily 
perish as the place to which he aspires perishes Those, however, who 
attain God will never be born again, because in God they cannot perish 

It 1s well known that a day and a night of Brahma last for a 
thousand mahayugas*** each At the dawn of a day of Brahma the 
individual entities existing in the Three Worlds, body, senses, objects 
and occasions of expertence etc, appear from the unevolved which has 
the condition of Brahma’s body, and at the beginning of the mght they 
are again submerged in Brahma's body which 1s a particular condition 
of the unevolved After a century of days and mghts of Brahma all 


352 sq ydts paramám gatim G = R. prakrtiiyuktom matsamdnakdram apung- 
rüjpthm dtmdnam prdpnoly the atman is equal to God inasmuch as it will never 
return to samsara To corroborate this interpretation of paramdm gatim T. quotes 
821, where the expression stands for akscra 

383 madbhave-, a mode of Gods being’, sc. the atman 

334 R. quotes KathUp. 223 and G 10,10-11 

355 mahüimanoh G <= R. mahdmanaso yathdvasthitamatsvarhpayianah 

258 ad 819 however R, writes 1000 yugas. 


111 


worlds, including Brahma’s world and Brahma himself, are submerged: 
the earth is dissolved in water, water in fire etc.; and successively 
everything, including the unevolved, is dissolved in Gad. So? those 
who aspire to aisvarya being subject to origination and annihilation, 
they will necessarily return to samsira. 


5. God's three spheres of dominion. 


Beyond the unevolved, which is non-spiritual prakrti, there is a state 20 
of being which is more elevated because it is the end of man It iy not 
in the same category as the unevolved, because it has only one form: 
knowledge. It cannot be clarified hy pramánas,?"* its particular form 
is only known to itself. Moreover, it t» not subject to origination and 
annihilation, so it is eternal. It 15 called the unevolvcd cternal, and those 
who know the Vedas call it the highest end ™ Now this cternal bemg 
is the pure átman in its proper form, separated from prakru This 
being, from which one can never return after haying reached st, js 
God's supreme sphere of donunion.” In other words, there are three 
spheres of dominion 1. the non-spiritual prakrti, 2 the spiritual prakrti 
consisting of itmans created conjomtly with non-spiritual prakrti, 
3. God's supreme sphere of dominion, the released átman in its proper 
form, no longer conjoined with acit. 

This pure átman is the end to which the aspirant to kaivalya aspires 22 
The end, however, to which the jñanin aspires, 15 entirely different. 
That is the Supreme Person, God hiiseli, who can ouh be attained hy 


exclusive bhakti.6* 


6. The road of return and the road of no return 


21 


Now ít is said by which read one may attain God. This road is 23—24 


common to both the one who knows the átman as it really is and the 
one who is fixedly devoted to the Supreme Person.** Once a man ^? 


331 cf, supra 16 with which R. connects st. 17-19 

2:9 R's explication of BhG. avyakía-, as in 225. 

3:3. R. cites 12,3 and 15,16 on 2130kla- and objara-. 

3⁄2 dhdma BhG = R. niyamanaslhünam; he gives an alternative paraphrasis 
of dhama “splendour, > hight of knowledge": the supreme dhdma 1s the proper 
form of the released átman which 1s beyond praksti-conjomed áuman because the 
latter is limited and the former unhmited knowled,e- š 

301 on God's transcendence R. ates 2,7; 13, o0 bhakti FR. qu tes BhG 8,14 

3⁄2 resp the kznvalyáribus and the jämn. : 

343 R: belonging to esther category according to tke srutt R's references to 
the paficágnividyà are apparently dne to the two reads spoken of ws ChUp. 5,10 
parallel to the Gitš's roads of ight and darkness The sruts meant here in am- 


25 
26 
27 


28 
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has passed by this road, so the srutis assert, he will nevermore return 
Now it 15 explained by which road ??* the 5 ogins will not return, but 
those who have good karman ?** left will still return When one arrives 
by the bnght road, one will not return, but when one arrives by 
the dark road 99 one will return If a yogin knows both ways, he will 
not be perplexed when he dies, but he will tread lus own divine 36 
road Therefore one should be a yogin who has practised yoga which 
means reflecting on this way day after day for a long time 


7 The reward of knowledge 


When one knows the eacellence of the Lord which has been ex- 
pounded in Lectures VII and VIII, the happiness which this knowledge 
excites will cause one to regard the reward of all good acts, such as 
regular study of the Vedas, regular practice of sacrifices, austerities, 
charity and the like, as negligible When one has become a yogin and 


a Jüanim one will reach that most original state to which a Jñanin 
may aspire 


nection with both categories ts ChUp 5101 tad ya sttham indur 3e ceme "rase 
sraddhà tapa ity wpüsate te rcigam abhisambhavants ye idur R takes to 
refer to the katvalyarthins 3¢ ca — sfdsate to the jñanıns he contends that a 
distinction must have been intended otherwise th- clause se ca would not be 
accounted for The knowledge of the latter category as expressed in this clause 
he connects with the daharavidya (ChUp 81) whereas the knowledge of the jfia- 
mins corresponds to the paravidya (ChUp 87) (compare also R 30) The pañ 
cagnividya R continues, explams (in 5 9 5107) that karman good or evil, is 
the reason of the atmans embodied existence and that the atman 1s merely en- 
compassed ( pariszangaidtrant) by the elements (eg the waters of ChUp 59,1) 
with which it is conjoined Thus this sruti implicitly discriminates between cit 
and acit If then in 5101 and 4156 (coupled by R apparently because the 
latter passage begins sa enam: brahma gamayat: which — with endn — returns 
mt 5102) it 1s said that those ‘who know go to the hght and never return it 
must be because those are able to discrimunate between cit and acit. From the 
fact that both katvalyarthin and jñamn attain Brahman it follows that pure 
released atman substance 1s a sega of Brahman who is its atman the same follows 
from fatkratunydya- (‘hike worship hke result ) Moreover that the atman is 
a sega is proved by BAU 3722 (M) see also my remarks in Ch V, p 31 f 

3 R. takes kdlam pregnantly (upalaksanartha ‘serving a donner à titre 
unplicite tel enseignement supplementaire’ Renou Terminologie sv) as road , 
the road under discussion being crowded by divinities which represent time umts 
same explication in CBh 42,24 on which see Ch IV p 13 

395 R. takes G jogin to mean punjakarman a person still subjected to 
karman will return to samsára 

308 the one mentioned in 23 24 and the one mentioned in 25 respectively 

9" R. umpheitly refers to the devayana- of ChUp 5,102. 
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IH ON THE EXCELLENCE OF THE SUPREME PERSON, 
ON THE DIFFERENT KINDS OF JNANINS AND ON 
THE PROPER FORM OF BHAKTI 


1, The kind of knowledge to be explained. 


That most secret knowledge — which is worship by bhakti —3*9 9 1 
will now be explained together with the special knowledge 369 concerning 
this worship. It is through this knowledge, completed by its actualization, 
that one will be freed from all evil which is incompatible with the 
attainment of God. It is the knowledge of the high-minded beings 3° 2 
who must keep this secret?" It purifies one completely of all defects 
incompatible with the attainment of God. When worshipped in the spirit 
of bhakti God is evident to his worsbipper. It is a means of attaining 
God who in his form of perfect bliss is most dear to his worshipper ; 972 
still in itself this worship is blissful?'? to the worshipper because it 
is very dear to him and therefore favours the contemplation of God, 
Moreover, it is easy to acquire bhakti; it can be acquired by uncommon 
love. And it is everlasting, for once a man has attained God he will 
lose it never more, In other words, when he is worshipping God in this 
way, he has nothing more to do, were God to give Himself up to him.?'* 
When, however, a person is qualified for this worship, which is 
here called dharma, and yet lacks the faíth which presupposes con- 
fidence, he will not attain God but stick to the road of samsára or death. 


2. The excellence of God. 


This entire universe, composed of spiritual and non-spiritual entities, 4 


908 bhablirüpam updsondkhyam judnom. 

399 vijñäna- G. = R. wifegapiidnaa; cf. supra n. 285. 

310 R, proposes two alternatives for rdjavidya: vidyandm raja and rajñam 
vidya, the latter explained by mah@manasdy: vidyd, "for kings have a broad and 


profound mind", 
371 rajaguhya- explained as “to be kept secret by the profound-minded who 


are skilled in keeping secrets secret”. 
372 R. dharmya- from dharma- "means for bliss" (nilifreyasasádhana-). 


373. susukham. 

314 cvamrüpam updsanays kurvato matpradane krte "pi na kimcit krtam 
maydsyeti me pratibhdtity arthal; V. connects this with the foregoing in this 
way: tarhi kim anyad adhikam sddhyom iti Jankdydm abhipretam; J take mc 
kimcit krldm as a construction of the type Vær- with instr. + negation “to 
have nothing to do with": thus “practising this form of worship he has to da 
nothing else with Me: that is quite sufficient, more is impossible". It might be 
explained differently (as Govindácárya does): may4 subject, asya gen. pro dat. 
“Sor him, for his sake", thus “I have done nothing for him, even if I have given 


myselí up to him". 
8 
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is pervaded by God who is its inner ruler. God pervades the spiritual 
and non-spiritual entities of this world by being their inner ruler," 
and He does so in order to reign and maintain them, although they 
themselves are unable to see him. In this way all beings depend on God 
because they constitute his body. But God does not depend on them for 
they serve no purpose in maintaining his being; nor does God contain 
these beings like a jug contains water. How, then, does God pervade 
them? In virtue of his will. Behold his yoga, miraculous and peculiar 
to him alone: God supports all beings, but no being is of use to him. 
It is his will which originates, sustains and rules the beings. For 
example, just as the gale in the ether, which roams where it listeth but - 
finds no support in the ether, is upheld by God who can approach it 
because He maintains it, so all beings depend on God who, though not 
conjoined with them by nature, supports them by his own miraculous 
power." And not only the maintenance and activity but also the ori- 
gination and annihilation of all beings depend on the will of God. At 
the end of Brahmia’s life 377 all beings, whether mobile or immobile, will 
in obedience to God's will dissolve in the prakrti * which constitutes 
God's body and in which no individual distinctness by name-and-form 
can possibly exist; and at the beginning of a new kalpa God creates 
these beings anew: reposing upon his own prakrti, which is capable of 
development into various shapes, God creates the fourfold creation of 
gods, men, animals and immovables every now and then by means of 
his bewildering prakrti?? which consists of gunas. He develops this 
prakrti into eight forms,*5° 


3. God is not bound by his acts. 


Question. But if this is true, is God, then, not bound by his acts, such 

as the creation of unequal beings, when we take into consideration that 

these acts result in cruelty? 

Answer. No, God is not bound by his acts, such as the creation of . 
unequal beings, nor do these acts bring ‘about any cruelty in God, for 


315 


R. refers to BAU. 3,722 (M.). 
E 


R. quotes BAU. 3,89; TaittUp. 8,1 arid an unidentified st: 
pi paraphrasis of G. kalpaksaye. NEG en 
78 


Re n eee prakrti or tamas: R. refers to Manu 1,5/8; SubalUp. 7 and 


"WW? G. avaíom is explained “not by their own will but by the power of 
prakrti", 


399 R. has BhG. 7,4 in mind in this entire passage. 
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it as the previous karman of the individual atmans themselves which 
causes the inequality of the conditions in which these beings exist °! 
God himself has no interest in this inequality, He sits apart from it, as 
an outsider God's prakrtt, supervised by God himself, creates the 
world ??? with its mobile and immobile beings in accordance with the 
karman of the individual atmans embodied in these beings 


4 How God is regarded by the ignorant and by the wise 


Urged upon by this compassion for mankind, God has assumed a 
human body so that He might be the refuge of all men, but they do 
not know him as He is They consider him to be a man hike they are, 
and they are ignorant of God's supreme state of bemg which is a 
boundless receptacle of compassion, generosity, goodness, love etc and 
1s characterized by tts human shape So for the mere reason that God 
as their refuge in human shape, they consider him to be of the same 
class as other human beings and so are mistaken about hım They have 
assumed the bewildering natures of raksasas and asuras which puts an 
end to Gods supreme compassion in his humanity, their aspirations 
and enterprises remain fruitless, their knowledge of all God's creatures 
and of God himself 15 erroneous, and they have lost all positive know- 
ledge of anything ?** because they regard God as a man 

Those, however, whose good karman enables them to take refuge 
in God and who, released from the bondage of evil, assume a divine 
nature, know God to be the origin of all beings, the eternal Lord whose 
proper form, name and actions are bey ond thought and speech and who 
has descended into human shape to rescue the sadhus and they worship 
God with all their nunds focused on him alone Because of their extreme 
Jove of God their minds, atmans and external organs lack all support 
no sooner than they cease to worslup him by bhakti or to praise him 
or to exert themselves for his sake, therefore they meditate on the 

names which denote God s special qualities In an ecstasy of Joy they 
glorify him by crying out his names Narayana, Krsna, Vasudeva etc. 
and resolutely exert themselves to act for the glory of God, by w orship 
and by the means of worship such as the building of temples, gardens 


391 R ctes VS 2134 35 


332 R ctes QvetUp. 49 10 _ 
353 wectasah G = R. sareatra vigalaydthalmyojnd wh cf 3,32 eetahkdryam 


Iu. vastirydthdtmya uscayah 
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and groves, and they prostrate themselves indifferent to dust, mud and 
gravel with the eight members of the body 354 desirous of everlasting 
union with God. 
Other high-minded 385 believers worship God by paying homage to 
him not only in the above way but also by performing the sacrifice 
called jñāna. What does that mean? They worship God as the One 
underlying the individual plurality of things." This means that they 
worship God with the certain knowledge that God is one and that his 
hody is constituted by the manifold creation of gods, men, animals and 
immovables, because at the time when his body consisted of infinite- 
simally subtle spiritual and non-spiritual substances incapable of indi- 
vidual distinctness by name-and-form, God has decided on this volition: 
Be My body constituted by gross spiritual and non-spiritual mass which 
exists in a plurality of individual forms distinguishable by name-and- 
form.3%6 So God's body is the universe, God is the sacrifice, jyotistoma 
etc, the mahiyajfias, the hbation and oblation offered to nourish the 
deceased ancestors, the havis, the mantra, the clarified butter, the fire 
which conveys the sacrifices, and the homa. He is father, mother, 
grandfather and establisher 2°? of the world consisting of mobile and 
immobile creatures. He is the means of purification, the One to be 
known by the Vedas. He is the Om syllable, the core of the Vedas. He 
is the Veda composed of rc, yajus and saman, He is the end to be 
attained, the supporter, the ruler, the immediate witness, the residence, 
the spiritual resort, the well-meaning friend. He is the place 388 
of origination and annihilation of whatever wherever, He is all that 
can be begotten or destroyed,'? He is the imperishable cause of all 


384 the members of the body represent (abhimdnin-) the worshipper's mind 
and buddhi which are bowed down under the burden of bhakti. 

385 smahdtmanah repeated from verse 14. 

955* jum upasate ckatvena prthakivena bahudha visvatomukham G. = R. 
jagaddkarena (co bahudha prthaktvena) visvaprakaram (co visvatomukham) avas- 
thitam mam ckatvenopasate "although God is modified by everything when he 
appears in the shape of the universe, they worship him as the one underlying 
principle” 

386 Compare the oft-cited Sruti ted aiksata bahu syam etc. (Ch.Up. 62,3). 

337 R, atra dhatríabdo matrpitrvyatirikta wtpattiprayojake cetanavisese variate. 

388 R. reads probhavapraloyasthanam ior prabhavah pralayah sthanam; V. 
unconvincingly explains it: kevalam brahmader avyaktüder t4 yad utpattiprala- 
sasthdnam, obviously to avoid a superfluous repetition of what has adequately been 
expressed by pitáham etc. in 17. i 


359 nidhinam is explained as "all that can be laid down, either by birth or 
by death”. i t 
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that God heats m the form of fire, the sun ete at the beginning of 19 
summer, then again He stops the rains and pours out the rains He is 
both that through which one lives and that through which one dies 
He 1s the present, the past and the future Those who through their 
knowledge of this essential unity of God realize that the whole world 
1s a modification of God because God’s body 1s constituted by the 
names and-forms of a plurality of individual beings and who worship 
God as sch, those are the true mahatmans ??! 
Those people, on the other hand, who are firmly fixed on the Vedas 20 

and not on the Vedanta,**? who drink the soma beverage which is proper 

to the worship of mere divinities like Indra as prescribed by the Vedas, 
who are only purified from evil incompatible with the attainment of 
heaven, and who aspiring to heaven sacrifice to God as though He him- 
self were the divinities because they do not know who God really 1s, 
those people will attain the world of Indra which 1s free from unhappi- 
ness and enjoy divine pleasures But when the good karman which led 21 
them to heaven 1s consumed, they will return to the world of mortals 
Because they lack the knowledge taught by the Vedanta *9* they will 
return to samsàra after having enjoyed the immaterial and transient 
pleasures of heaven 

The mahàtmans, however, will not return, for their only end in 22 

lıfe is the meditation on God, because without it they are unable to 
sustain their atmans They worship God in all his glory while aspiring 

to constant union with him,*ꝰb* and God will lead them to yoga or attain- 


ment of God and to ksema or no return 295 

The ignorant, however 398, are devoted to mere divinities and so 23 
rely on the Vedas alone and faithfully sacrifice to these divinities But 
while doing so they actually sacrifice to God himself,2*? for everything 
constitutes God's body and as God is the atman of everyone and 
everything, He may be called by the names of these divinities But the 
ignorant perform their sacrifices. without connecting them with the 


399 paraphrass of G amyta- 
391 from 13 agam with which R connects 14-19 
392 R. Irmadya is the three Vedas, #razadya- ' who relies only on the three 


Vedas, not on the Vedanta , the way of worship of those who rely on the latter 


having been treated of above 13 19 
303 viz. that everything is a modification of God, cf supra 3,31 


7 miðbhiyuktänäm G = R mays mtydbhryogant hanksyamandndm 
395 yoga- ‘umon and kyema- ‘safety (from samsára)". 

308 R. reads >e tv for 3e 'Py 

Sor cf 721 


24 


25 


26 


118 


words of the Vedanta * As has been stated before,** the entire 
Vedanta lays down the doctrine that the divimities are to be w orshipped 
in so far as they constitute the body of the Supreme Person but that 
it actually is the Supreme Person himself who is the one to be wor- 
shipped, because He 1s their atman When performing their sacrifices 
the four hotrs will find the fulfilment of their desires via the divinities 
— who constitute God's body — m God who is the innei ruler of these 
divinities, or, in other words, when they know that by their acts they 
pay homage to God himself and then perform these acts — serving to 
reconcile the divinities —, they will find in God the perfect fulfilment 
of their aspirations The ignorant, however, do not know this, so their 
reward 1s lut a small one and it is in their nature to fall back to samsara 


5 The unportance of the worshipper’s intention 


One may exclaim How wondrous is this difference that, though 
devoting themselves to one and the same act, some partake of a very 
small reward and then fall back by nature and others partake of a 
reward which means the a tamment of God — that 1s perfect boundless 
bhss —, for the mere reason that both differ in their intentions! 

In ths trend the text proceeds those who intend *’’ worshipping 
Indra etc will go to the gods those who intend worshipping the 
deceased ancestors will go to them, those who intend worshipping 
ghosts will go to them Those, however, who worship God while uttering 
the intention Let us worship by these same sacrifices the Supreme 
Atman himself, the Lord Vasudeva whose body 1s constituted by gods, 
deceased ancestors and ghosts, — those will go to God and never return 

The worshippers of God are distinguished too There are votaries 
who lovingly offer God a leaf, a flower, a fruit or water, things which 
are available to anyone If someone offers God such a leaf ete with 
pious intention, this offering being his sole object ** because his un- 
common love for God urges him on to make this offering, then God 


399 audhipirvakam G = R Indrddinam det atanam karmasy aradhyata- 
3ünzayem 3athd cedantardkyant catur hotaro yatra sampadam gacchanty devath 
itʒ adun vidadhati na tatpirzakim zajante they do not sacrifice after first 
having connected the utterings of the Vedanta (viz that the only fit object of 
— Ñ God whee boas a — by gods etc) with the Vedic obligation 
of worshipping divinities like Indra throu; 

a ake 8 M 2 igh sacrificia) acts the aptly quoted 

379? Above 331 

*49 R zrratafabdah samkalpazaci 


po proyatdtmanah G = R. tatpradanaikaprayojanatz arapasuddhy ul tama- 
nasal 
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will even accept this leaf ete and partake of them because He will hold 
them dear, although He can never have experience of anything but mm- 
self and although this leaf etc are foreign to bis desire 492 
This distinction, incomprehensible by speech and thought, 1s pecuhar 27 

to the jfiànms who are mahàtmans Therefore, one should become a 
mahatman and, with one's atman bowed down under the burden * of 
bhakt: and while worshipping God by praise and offerings, glorificat on 
and prostration, perform profane and Vedic acts, such as periodical and 
occasional rites etc All profane acts except those performed to sustain 
the body, and all food taken to sustain the body, as well as all Vedic 
acts — sacrifice, charity etc — should be performed as offerings to 
God Inasmuch as the divinities — who are the objects of sacrificial 
worship etc — are of God,*™ as oneself — being the agent of the acts 
and the experiencer of the objects — 1s also of God *?'* and as all being, 
existence and activity depend on God's will, one should offer oneself 
— as agent, experiencer and worshipper — as well as all worship and 
all worshipped gods, up to God himself who 1s the Supreme sesin, the 
Supreme Agent Animated by excessive Joye one should realize that 
one’s sole essence 1s to be a «esa of God — the which presupposes sub- 
mission to God's dominion — and that everything else — objects of 
worship etc — fundamentally is a sesa of God Then, while directing 28 
one's mind to the yoga called samnyasa,495 one will be released from 
the bondage of previous karman, whether good or evil, which 1s 1ncom- 
patible with the attamment of God, and consequently attain God 


6 All beings are equal for God 


Being a refuge for all God 1s the same toward all atmans of gods, 29 
men, animals and immovables, which, according to their class, con- 
figuration, nature and knowledge, exist in an infinite plurality of 
forms, from the highest to the lowest. No one who has resorted to God 
wil! be abandoned by God because his humble class, configuration, 
nature and knowledge ts odious to Him, and no one who has resorted 
to God together with a humbler votary 1s more beloved of God because 
of his more exalted class etc All beings who worship God by bhakt: — 


4 R quotes MBh. 12, 171 63-61 

403 I read bhaktibhára- with the saria lectio, cf supra 914 

394 beng esas of God who is their fegin, and bodies of God who is ther 
Atman, (cf. 7,21) 

404* aho is the Supreme Agert cf supra 3,30. 

43 jaá&nayoga, or rather jüàna in karmayoga, supra $, If 


*99 skaros 


31 
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whether they be of an exalted or a humble class — will at their desire 
foregather in God as 1f they share his virtues, and God himself will 
dwell in them as 1f they are more exalted than He 

When a man worships God excessively and has no other end in 
mind than the worshipping of God, then, even 1f he has transgressed 
the 1ules of the class to which he belongs, he should be regarded as a 
leading Vaisnava and esteemed as highly as one of the aforementioned 
votares Now what can be the reason for this? The reason 1s that his 
conviction $ 1s right, the conviction that God, the sole cause of the 
universe, the Supreme Brahman, Narayana, Lord of all mobile and 
immobile beings, our Master, 1s hts friend, his teacher, his highest object 
of worship Such a conviction 1s difficult to form for everyone, but he 
has been able to form it and moreover he accepts its consequences and 
worships God continuously with no other end in view Therefore he 
should be esteemed as a sadhu, all his transgressions of rules should 
not be belittled as just a negligible offence, but on the contrary regarded 
as a respectable action 
7 Argument 


Objection But certainly this practice of love and worship will not 
continue developing into ever more exalted practices 1f the worshipper 


has transgressed the rules of his class, for that 1s contradicted by the 
sruti 48 


Answer He will be purified of sin in consequence of his exclusive 


worship of God which results from his love for God, and his rajas and 
tamas gunas will be eradicated so that his mind, released from incom- 
patible factors and supported by favourable factors, will soon be focused 
on God alone *? Through this worship he will attain everlasting sànti,“ 
that 15, he will nevermore return to samsara and refrain from all actions 
incompatible with the attainment of God This must be avowed that a 
person who has begun to worship God by bhakt: will not perish, even 
though some of his actions may be incompatible with hrs attamment 
of God, but that the excellence of his bhakt: will help him to refrain 
from all such actions and then his bhakti will soon be perfect So even 


*7 vy auasdya- 


99 KathUp 224, this $ruti is obviously selected on account of the term 
afanta- which occurs in it. 


400 dharmitma G = R. virodharahsteparikoramadbhazanatkamand, for this 
sense of dharma- see supra 93 


*9 R expressly refers on fánti to 9,3. where dharma- was however taken 
to mean bhakti, not its reward Sint: š 
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women, vaisyas, südras, however evil their origin may be, will attain 
the highest end when they attam God, let alone brahmans and raJarsis, 33 
whose origin 1s auspicious, 1f they devote themselves to bhaktr! There- 
fore Arjuna — who ts a raJarsi — should worship God by bhakti as 
long as he lives in this transient and miserable world 


8 Bhakti 


One must focus one's mind constantly on God in all his glory When 34 
focusing one’s mind on God one must be ammated by the most ardent 
love for God and perform sacrifices for the glory of God because one 
cogmizes Him as the incomparably adorable One But one must not 
stop at merely exerting oneself in this manner, one must resolve to 
prostrate oneself before God who ts one’s inner atman Then, when one 
has found one's sole support on God and in virtue of boundless and 
unsurpassed love enabled one's mind to experience Hım, one shall 


attain Him 


IV ON GOD'S INFINITE BEAUTIFUL QUALITIES AND 
ON GOD’S ACTUATING THE ENTIRE UNIVERSE 


1 Knowledge of God's nature expels all evil and gives rise to bhakti 
Neither the gods nor the great sages, however supernatural their 
vision may be and however great their knowledge, know God’s supernal 
manifestation,** 1e they do not know God's name, acts, proper form 
and being etc, because God himself is the beginning of their own 
proper form and of their knowledge, power ete The knowledge which 
God has granted them ın accordance with their good karman is limited 
and therefore they do not know God's proper form as it really is 
Now, this true knowledge of God's proper form — which 1s incom- 3 
prehensible to gods etc — 1s a means to expel all evil inconspatible with 
the origination of bhakt: He who knows that God 1s unborn because 
his proper form is opposed to all conjunction with evil and therefore 
not subjected to 16,*? that He has no beginning * and that He ıs the 


411 prabhotam G == R. prabhavam, V explains Livre tidyominaé ca fra- 
bhavah prokarsepa sattaprabhawa eva bhotatum arhatlty abhipriyena the cause 


that is in God can only be the cause of his berng superior” 
433 and therefore, R. adds, of an order different from non spiritual and spiritual 


beangs, for the embodied Atman too bas known birth its birth 1% its conjunction 


with prakrts 
uus and therefore of a different order from the released Stman the released 
Atman may be unborn (having no conjunction with prakyt:), but its bers unborn 


1-2 
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overlord of all the world’s lords, ıs released from all factors 1ncom- 
patible with the origination of bhaktt Such a one 1s not subject to that 
total confusion 54 which induces one to classify in the same order 
certain elements which do not belong to that order For instance, in the 
world of man someone belonging to the class of men who are not kings 
may by some means or other attam royalty and therefore is of the 
same order as kings in the same manner the sovereign of the gods, 
nay, the sovereign of Brahmas Egg himself 1s of the same order as 
all other beings m samsara, because even he 1s comprised by the three 
bhavanas *> Now, when one is not subject to the confusion that God too 
1s of that same order of beings in samsara but when one knows that 
God the Sovereign of the universe, does solely comprise all that 15 
beautiful and 1s antagonistic to all that is evil, and that He ts of an order 
altogether different from that of all cit in bondage — whether cause 


or effect — and from that of all released spiritual beings, then one 15 
treed from all evil 


2 The realizakon of the variety of God's donumon and quahtes 
augments one’s bhakts 


All faculties and dispositions**® enumerated in these verses, 


has had a beginning at the moment that it was released after having been con 
jomed with prakrt: On God s opposition to the released atman R quotes CvetUp 
619 mravadjam meaning that God has never suffered conjunction with prakrti 

514 cf R s defimtion of asaymoha- ad 104 pirvagrhitad rayatader vydtiye 
sı ktikadwastum: sapattyatdbuddhimurttih 

415 jasyüb (sc brahmandadhipater) bhavanatraydntargotatvat V karma 
bhavand brahmabhavanobhayabhdvand bhüvanütrayam the first category that can 
be reflected upon as being karman are the created beings the second category 
that can be reflected upon as being brahma is Brahma the sovereign of the Cosmic 
Egg Hiranyagarbha the creator etc the third category that can be reflected 
upon as being either or both karman and Brahma are divine beings like Sanat 
kumara Rudra ete (acc to V R refers to the last category with ye kecandm 
madyaisvaryain praptah) all three categories are subjected to karman (cf Ved 
p 199 tadetad- (sc. trjyanmanusya ) brakmadindy: bhacandtrayanvayena karmava 
syatvant) and therefore of one and the same order the terms are borrowed from 
VP 7648 ff which are discussed CBh 111 p 70 (Th p 891) cf also Lacombe 
Notes 586 The variant reading tasyd}+ bhuvonatraydutergatate àt ( because even 
he 1s confined to the three worlds ) is a lectio facilior 

418 bhavdh G = R pravritmiwrthhetaro manovritayadh R gives defi 
mitions among which the following may be noted b: ddhir manaso smritpanasdma 
rthyam b is the minds faculty of ascertaming G b/a a is taken synonymously 
with bhavana- (V  uddharga ) anuk Hanubhavahet ikam manaso bhavanam glad 
ness of the mund resulting from agreeable cognitions 


ablaia  pranhkūlänu 
bhavahetukam manaso vasädam sadness of the mind resulting from disagreeable 
cognitions 
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resulting either from activity or from machvity, are dependent on Gad's 
volition So too 1s the activity of those who further the creation and 6 
maintenance of all beings, viz the seven maharsis of a past manvantara 
who were hegotten by Brahma’s mind to further the creation perma- 
nently, as well as the four manus who exist to further the maintenance 
of the created beings permanently All those, maharsis and manus, 
derive their existence from God,4317 that is, they are obedient to God's 
volition He who truly knows this supernal mamfestation of God, 1e 7 
that all origination, existence and activity depends on God and who 
knows truly that God 1s conjomed with beautiful qualities 18 and is 
antagonistic to all evil he then will indubitably possess unswerving 
bhakt: The sages who know God in this way love him passionately 5? 8 
with their mind focused on him and their atmans depending on him 9 
they acquaint one another with God’s qualities of which they have 
direct cognizance and they tefl one another of his divine adorable 
actions, and then the narrators are pleased by the questions of their 
listeners and the listeners delight in listening to the narrative 

To those who wish to attain permanent union with God *? and 10 
who love God He grants fully matured buddhiyoga accompanied by 
love by which they may attain Him Moreover, to favour them with 11 
his grace, God while being the object of their mental activity 21 and 
while revealing his beautiful qualities. dispels their normal propensity 
to objects other than God — resulting from previous karman incompa- 
tible with true knowledge — by means of the knowledge of God which 


1s of the same order as God 


3 God's supernal mantfestation 
422 12 


Question God 1s the Supreme Brahman, the supreme splendour, 
the supreme sanctifier, as the srutis assert *? All those who have exact J3—14 
knowledge of higher and lower entities, such as the rsis Narada, Asita 


47 zc G madbha th 

31$ == G sogam, cf supra 95 

49 G bhdtasamanitdh R bkäro manotrtitizisegab (cf supra), mays sprha- 
salao maut bhayanta tty arthek 

420 = G 30ga 

44 atnabhdvesthah G = R. tesa menortton — (from 
existing (stha ) in their mental activity (bhdra ) as sts object (tman )) 

322 but for a different interpretation of dhOmon cf supra 821 

323 on Brakman- R. refers to TaittUp. 31 and MupdUp. 3.2.9, on dhaman- 
to ChUp. 3137. 8122 BAL 4416, on *Sancuher to ChUp. 4143, $24 
on the general idea to Mahánárlp. 331 Vardyanch param brahma totivom 
Nardyanak poral | Nardyanah param jyotir 213 Nardsonah farah 
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Devala and Vyasa, affirm 321 that God is the eternal divine Personility, 
the primeval Deity, the unborn One, the paramount Sovereign , and God 
himself repeats this in our text t7 So Arjuna tales all that God has 
said concerning his boundless and unrivalled natural dominion and the 
infinity of his beautiful qualities to be the literal truth and not merely 
a panegryric, and now he understands why gods and danavas — who 
possess but a limited hnowledge — do not fully know God s manifest 
ation 20 God, the Supreme Person, knows himself by virtue of his own 
knowledge 227 He 1s the procreator of all beings the sovereign of all 
bemgs, the supreme Deity even of all divinities whom he transcends 
just as these divinities themselves transcend men, animals etc There- 
fore God alone 1s entitled to reveal completely all forms of his divine 
and personal dommion by means of which he 1s forever pervading this 
worlds as its sovereign Now, to what end should God reveal those 
forms? To enable Arjuna who devotes himself to the loving meditation 
of God ^5 to know God in the over abundance of Ins beautiful qualities 
such as dominion ete so that he may meditate on God his Sovereign in 
more modes than just those of buddhi and knowledge which already 
have been revealed Therefore God is entreated to reveal in detail his 
creatorship,? his supernal manifestation ind his sovereiggty 439 
Ansner God will now proceed to reveal to Arjuna those forms of his 
supernal manifestation *?* which are paramount in this world It would 
not be possible to enumerate all forms in detail because they are endless 
God states explicitly that He governs all beings *? by actuating tnem 
— which He is able to do because He exists as their inner atman — and 
that He 1s the One who creates maintains and destroys them God 1s 
the atman in all beings which constitute his body, and the àtman is the 


324 R refers to Hariv 12362 MBh 38823 28 and an unidentified quotation 
325 R refers to G 74108 


329 v4al hin G =R — saitjanaprakdiam the way in which God 1s manifested 
1? svayam cina G = R svenama jüünena 


knowledge being Gods 
essence 
428 5091 G = R bhaktiyoganigthah 
139 srastrt ddiyogah Gods association with the qualities of being creator 
etc, God as the creator etc 


339 summarized R adds in G 108 aham jartdsya prabhavo matiah sarcah 
pravartate 

41 R defines vibhütt — vibliütit- am nama mjà nyatzam and proves it by G 
107 ctam nbhūtim as referrmg to 10 5 bltacanti bhava bhütanam matta eva (where, 
howeyer bhavah was taken to mean manotrttayah not essence etc which he 
seems to imply here) 


332 bhüta- here means body + atman as witness CBh 1,1,1 82 (Th 
102) bhütasabdo hy atmaoparyantadehavacanah ç — x: 


125 


support, the ruler and the sesin of the body 333 Being the átman of all 
beings God therefore 1s the cause of their origination, maintenance and 
dissolution From the fact that God exists as the inner atman of all 
beings which constitute his dominion it results that God may be called 
by the names of all these beings ın functional co-ordination ^^ There- 
fore, God will presently enumerate the various forms of his dominion 
m functional co-ordination with himself, this enumeration, as has been 
said above, comprises only those forms which are paramount in this 
world So among the ádityas He is the paramount one, Visnu, among 
all luminaries He ıs the paramount one, the sun, He 15 the manas among 
the eleven senses, 435 He is the Rama among the bearers of arms * Of 
all creatures He 1s the cause,1e He 1s the creators of all living beings 
created in the course of creation, likewise He 1s their destroyers and 
their protectors *?* In the same manner He 1s the A of the alphabet, 


the dvandva among the various compounds ° He 1s Sri, Kirt etc 
among women, *'? He 1s the game of dice, that most deceitful of all the 


533 so God 1s the support, ruler and sesin of all beings R refers to G 1515, 
1861 and BAU 37,1 22 (M) 

434° samanddhskaranya- R compares this with the usage of words like ‘a god, 
a man a tree which actually denote bodies but include (paryazasyanti) the me 
herent atmans He refers to 1039 where it 1s said that Gods being the átman 
of all creatures 1s the condition Gubandhana ) of his beng called by the names 
of these creatures in samanadíukaranya for it 1s said that no being can exist 
apart from God the same was more positively said in 108 

*35 Text ekddasdnaius mdriydndm yad utkrs{aye mana mdran tad cham 
asms } ya api va ntrdhárane | bhatandys celandcaldm ^d. celan sdham asm, read 

" 


som ap» na srdhüraue after bhfldndm osm 

436 jasirabhripn Ramo ham R sastrabhyttvam atra oibhütili | arthantara- 
bhavad adi3adayaf ca kgetrajua atmatvendvesthitasya bhagaratah sariratayd 
dharmabhatah tt fastrabhrttzasthantyah The meaning ts this the aforementioned 
ksetrajfias, the sun ete (vs. 21 ff) constitute themselves dharmas of God for they 
are his body, Rima however ss God, so Ráma's swordmonship must here he 
taken as a dharma of God not Rima himself, so that this swordmanship is on a 
plane with sun etc., cf also infra n 441 

437 G adi, antak and madhyah explained by srastàrol, samphoriorab and 
palayitarak God is every creator etc. met with by the creatures in the course 
Of creation, as distinct from the prime creator (Hiranyagarbhah Caturmukhab), 
the dhatr- by whose name God 1s called in vs 33 

438 for sarvavartdnam frahphwr akdral ‘the A 1s the base of all phonemes” 
(see Renou Terminologie sv varna and prakrh ), R. quotes Ards 323 ckéro 
tas sartd tdk ‘the A is all words" 

*9 R sa hy ubhayapadarthaprodhanateenotkt [a * for the dvandva is the 
most eminent compound because both terms of which it is composed retain ther 
independence and are not subordinated one to another as in the other co.npounds' 

49 cf V Airjdds,o ntho gumaviiejà tuokpidh | tejd purujery of 
udbh0tatt rna ndrinàm it wases3yogat Í na ca nartzabdo "tra. striliigagodartko- 
indtroparch | mukhyabsdhibhatat | oto parttilegonardAirzuam ea kryyote Í Istra. 
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cheater’s opportunities for decerving Among all members of the Vrsni 
clan He 1s the son of Vasudeva **! In short, He ıs the core, whether 
manifest or not, of all beings m whatever condition they exist “°? The 
totality of bemgs, mobile or immobile, cannot exist apart from God 
who 1s the atman within themselves 

There 1s no end to the forms of God's supernal manifestation, 
this detailed discussion of his mamifestation is not exhaustive of its 
infinity All entities that are subject to God's doninion ** all entities 
that are beautiful or rich, all entities that are prepared for the under- 
taking of various virtuous enterprises, derive from a fraction of God's 
unconceivable power of dominion *** 

But why should one know all this im detail? This knowledge alone 
may suffice that God with an infimtesimal fraction of his majesty 
supports the entire universe consisting of cit and acit, whether effect 


or cause, gross or subtle and that its proper form, existence and 
various activities are subservient to God's volition 


V ARJUNAS PRESENTATION ** OF THE PROPER 
FORM OF GOD 


l Gods maccessible to natural perception 


Question The words by which God has revealed to Arjuna that most 


profound mystery of the atman 1n order to show his favour to Arjuna 
when he was bewildered by the misconception that the atman 1s the 
body, these words have dispelled his misconception “* Arjuna has also 
heard *" that the origination and dissolution of all beings depend on 


ca Griza eza sarvanaribhyo tisaʒ itatt at sawa prathamam vaktavyd 

"A OR Vasudevasünuttam atra nbh ith | arthantarabhavad. eva 

$2 R ‘na tad ash «nd sydn maya bhütam cardcaram ity atrapy atmatayd 
vasthdnam vi akgitam (cf n 434) | anena sari asydsya sdmanadhtkarany anirdesa- 
sydtmataya asthitir eva hetur d prakatayats by this he makes clear that Gods 


being the atman (of all creatures) 1s the ground for his being denoted by every 
creature in sdmdnddhikaranya 


"S G ubhulemat 

H1 R tejas parabhibhavanasümarthyam the power by which one 1s able to 
rule others here esp Gods power of dominion (a1jumanasakts ) 

“5 saksadtkara 

He see ad 28-11 the words which have sublated Arjunas misconception 
comprise, according to R, 21-646 (647 marking the transition to the second 


satha) where the nature of the atman and the means of contemplating the átman 
are dealt with 
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God who 1s the Supreme Atman, that God's eternal greatness consists 
in this that all spiritual and non-spiritual entities constitute a sesa of 
God, that God 1s the supreme One because of his beautiful qualities, 
that God is the foundation of all and that God 1s the inner actuator of 
all beings Now Aryuna desires to have direct presentation of God in 
his forms of sovereign, creator, maintainer and dissolver of all entities 
as well as “° in his form of absolute superiority Therefore he beseeches 
God *** to reveal Himself completely “° to him in these forms, 1f that 
could be possible 
Answer  Quoth God, Behold my various forms which are the found- 
ation of all, which are constituted by a plurality of modifications and 
which are supernatural, multicoloured and multiformed Behold in this 
one form of Mine all things of which direct experience may be had as 
well as all things which can only be known from the sastras as well as 
the many marvelous things which are never yet witnessed before either 
in the entire universe or in the entire sastra “t Behold the entire uni- 
verse with 1ts mobile and immobile beings concentrated 1n this one body 
of Mine and behold therein everything thou wishest to see But thine 
eye cannot behold Me such as J am, different in kind from everything 
else and infinite by thy natural eye thou canst perceive but things 
finite and subject to My dominion Therefore I bestow on thee a super- 
natural eye by which thou mayest perceive Me So do now behold My 
yoga which 1s association with beautiful qualities and endless supernal 


manifestations 


2 God's Majesty 

Then, Samjaya relates, God showed Arjuna‘? lus supremely 
majestic form which is the foundation of the entire universe manifold 
and multiform, and which governs everything That form or body was 
splendid ** and unlimited by space and time, facing al directions and 


443 distinction derived by R. from the separate vocative Purugotlama. i 

U9 yaga- in sogesvara-1s explained as “conjunction with beautiful qualities ' in 
reference to 3ogam arsvaram in vs. B. 

480 tam avyayam sts kriydeafesanams |. trum sakolam me darsayely arthoh 

451 gdstydn wliün etc. are taken to denote implicitly beings known by either 
$4stra or perception, in. contridistinction to adrsfaparcan: dicarydni, bangs 


kn esther by sistra nor by perception. 
oa Parthdye G = R. pupsvansh Prthdydh putrdya R. seems to umply that 


the use of the metronymic Pártha indicates that Gods favour was shown pecu 


harly to Ar; because he was Krspas cousin. 
P doen G == R. dyotam3nam (from V div- dyu ), R this aspect of God 


is specified in va. 12 
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adorned with behoving garments, perfumes, garlands, ornaments and 
weapons In that body of the God of gods, infinite in all dimensions, 
with numberless trunks, mouths and eyes, of unimaginable splendour, 
equipped with innumerable weapons etc, Aryuna — who by divine 
Grace had been granted supernatural vision — beheld the entire unt- 
verse with all its various subdivisions, crowded by the various kinds of 
classes of experiencing beings — gods, men, animals, 1mmovables etc 
of all sorts and forms — and by places, objects and means of experien- 
ces — such as earth, ether, heaven, patala, atala, sutala etc — and 
consisting of purusa and prakrti, this entire universe was concentrated 
in one single point of God s body Arjuna was struck with amazement 
at perceiving the entire universe in one single point of God's body ** 
and, while beholding God himself who 1s the foundation of the entire 
universe, the actuator of all and the possessor of marvelous beautiful 
qualities, he was so transported that his hairs bristled He prostrated 
himself before God and exclaimed with folded hands, 

God, I behold in Thy body al! gods and al! classes of hving beings 
among whom Brahma himself and He who hveth in Brahma’s mind,#5 
and all rsis and the splendid $° snakes I behold Thee everywhere with 
Thy numberless members and endless forms Thy hody 1s formed by 
all beings and it shows neither end nor beginning nor middle, for Thou 
art unending Thou art a mass of teyas which 1s of immeasurable 
splendour Thou art the supreme Aksara, the chief foundation cf all 
In Thine avataras, one of which ts this present incarnation, Thou art 
the protector of the everlasting Vedic dharma I know Thee to be the 
eternal Personality “8 Thou art without beginning, middie and end, 
and Thou art a treasury of boundless knowledge, power, force, domi- 


45t R refers to G 108 1019 31, 10,32 


555 Isam kamalasonasthom BhG = R  Kamaldsone Brakmans sthitam Osam 
fanmano vastiutam Gov obviously translates the variant reading tanmate 'va- 
sthitam and takes isa- as Civa s well known name ‘who 1s seated in Brahma, 
meaning that Civa ıs under the control of (his father) Brahma ım that case 
however R, who speaks nowhere of the supreme Deity of Caivism would cer- 
tainly have specified isa by Çiwe or Rudra ıt seems more likely that accepting 
the reading of the text, with Isa Sanaka is meant the first of the mund born 
sons of Brahma who play a role in Paficaratra Cosmogony Padmanabha > 


Brahma Kamalasana > Sanaka etc (Otto Schrader, Introduction to the Pafi- 
caratra) 


558 diyan G = R. diptan cf n 453 
457 R refers to MundUp 114 where aksara- occurs in the sense of the 


Supreme Being and the terminology (dre vede zeditazjc) recalls that of the Gita 


453 R quotes CvetUp 38 and MundUp 328 where puruga has the sense of 
Supreme Being 
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; nion and tejas"? Innumerable are Thine arms, feet; bellies: etc, All 
‘Thine eyes are serene like the moon and glaring like'the sun.*^ Thou | 20 
«.dost-govern'the universe:by Thy tejas. Thow'dost pervade all, worlds, 
high and low, andthe space in which they are situated. When beholding 
. Thy marvelous awe-inspiring fornvthe three worlds are appalled, mahát- 
; man!‘ Yonder hosts of'divinities approach: Thee, at beholding/ Thee 21 
*who art the foundation of all; Some of them are awed and praise Thee 
* according to'their knowledge. Others, maharsis and siddhas, glorify 
“Thee. as the venerable Lord with beseeming hymns. Rudras, ádityas 22 
etc. and pitaras *"7:do now behold Thee and they are stricken with 
a amazement. 
13. , ‘Arjuna’s terror. 

. Now, while beholding Thine exceedingly terrifying form all three 
„worlds and I, myself are: paníc-stricken: While I behold Thee touching 
"ithesSupreme, Heayen,* glaring, multicoloured, with yawning mouth 
` and ,wide, fiery eyes, my heart is terrified and I am unable to find 
«support for my body or rest for my mind and senses; O Pervader ! *^* 
T Looking: at! Thy horrid faces which are operant in'destroying every- 
uthing-like,the Fire ofi Time at:the endiof the yuga, I am led astray and 
tfind»no-happiness/ Overlord of all Jords, of Brahma himself, and all 
« others do'show; me Thy favour and restore my old self 1 *5* 


23 
24 


25 


$59 eR, takes viryaein anantaviryam to imply all 5 beautiful qualities. 
400 t R.: when regarding, the gods and the demons respectively, this in reference 
cta 11,36. ' 
>41 mahatman G. = R. aparicchedamanovrtte “Thou, the radius of whose 
mind has no limits"; tman- = manas-;ithe second half of st. 20 is made to 
< explain why: Arjuna has been granted divine vision, for, without, it he would have 
been appalled like: the'three worlds. T 
463 See R. explains usmapah referring to TaittBr; 1,10 usmabhagah hi pitarah. 
“43 OR. explains, that: this aabhas- is the Supreme Heaven (Voikuntha-), which 
is beyond prakrti (as appears from MahanarUp. 1; CvetUp. 38; TaittS: 2,2,12,5), 
3 from, the fact that nabhalspriam is attributed to the One who is the substratum 
+ (asraya-) of all, prakrti and purusa in whatever, form or condition (and therefore 
` cannot be prakrti or embodied, átman) and thatithe space in between earth dnd 
heaven is pervaded by God (supra,st. 20) so'that with mabkar- another kind o 


heaven must be meant. » o n š 
484, Vispo G. =R. vydpin (from vif "enter”) God pervading the entire 


universe. : s 

*5 R.: in the foregoing (st. 9-25) God has revealed by showing all cunt 
and activity to be dependent on him that He has descended into human shape 

order to rule the earth and destroy Dhrtarastra’s men cs well as demoniac elements 

i in, Yudhisthira's ranks (this to account for the slaying of some of Yudh’s men 

r inspite of, Krsna's, alliance); st. Zó-31i4rjuma perceives this asks the reason 

* for this gruesome manifestation. 


9 


11 


26—27 


` 


28—31 


32 


33 


34 


35 


36 


37 


130 


All the sons of Dhrtarástra and the süta's son Karna are, together 
with their partisans and even some chief warriors of our army, entering 
Thy terrifying mouth to be destroyed: they hasten to their end of their 
own accord, Thou hast revealed this appalling form to me when I 
besought thee to show Thine eternal àtman so that I could cognize Thine 
unhmited dominion. But who art Thou who hast such a horrible form? 
To what end does it serve Thee? Be gracious to me and tell me the 
reason why Thou hast revealed this form of destroyer and tell me what 
actions Thou proposest to perform in this form, 


4 The meaning of God's terrible aspect. i 


Quoth God, While calculating ** the end of the lives of all beings, 
among whom Dhrtarástra's warriors are the first, I appear in this 
horrible shape which causes their destruction, in order to annihilate 
these beings. Therefore, even íf thou, O Arjuna, refusest the help of 
thine energy, the hostile warriors will of a certainty be destroyed; so 
rise to fight them and do by defeating them obtain the fame of victory 
and enjoy righteous kingship. I am the One who doom those who have 
sinned: thou‘ art but the instrument by which I have chosen to kill 
them. Slay Drona, Bhima, Karna ete whom I have doomed because of 
their sins, and do not suffer thine anxiety about dharma and adharma 
and thy love and compassion for thy reltives 468 to worry thee. I have 
doomed them because they are sinners; do therefore not hesitate and 
fight them, for thou shalt defeat thy rivals. No cruelty is to be found 
at all in this battle: on the contrary, thou shalt win the victory, " 
€ 


5. Arjuno's exaltation. 
* t 


$ 


x Then, Samjaya proceeds, Arjuna was over-awed and prostrating 
himself before God he exclaimed, ` ` 


«s. cJustly does this universe of gods, gandharvas and the like which 
has foregathered to see the battle and has by Thy divine Grace beheld 
Thee noy,, delight in Thee, love Thee and glorify Thee; and justly 
do the:rakgasas run away in terror, and justly do all siddhas pay homage 
to Thee!!Why indeed should Hiranyagarbha and all others not pay 
homage to Thee who art superior to them and art the creator ‘even of 


ae kalayati gauoʒ atiti kalah, kala- being interpreted as "Death". 


set sata Samar aye "N/sac- in the ‘sense of, ‘connecting, fastening’ ", so sava- 
sdcin- "who is capable of fastening the strings to the bow with his left hand 
ambidextrous”. Š ECT 


39 cf 26-27 and GAS. S. A i A 


` r 1 
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Brahma Hiranyagarbha? Thou art, the jivatman,? Thou art the 
prakrti, whether existing as cause or as effect," and Thou art the 
released àtman * ^ Therefore Thou art the primeval God, the Person, 38 
the ancient One Thou art the supreme foundation, for Thou art the 
dtman of all,and sundry beings which constitute Thy body Thou art 
all knowledge and all that can be known, so Thou art the highest end 
Thou dost pervade the entire universe consisting of cit and acit Thou 39 
art to be called by the names of everyone; and everything because Thou 
art their atman Thy valour 1s boundless! 40 
Question Being ignorant of Thy qualities and urged upon by per- 41- 
plexity and life-long familiarity, I have always considered Thee my 
equal and friend So I came to address Thee simply as Krsna, or Yadu's 
son, or friend, and in jest I have not shown Thee the reverence that 1s 
due to Thee For all thts I beseech Thy forgiveness Thou art father 43 
and guru of this world, and therefore Thou art most venerable No one 
in the entire universe equals Thee, how then could one surpass Thee? 
Thus, most venerable Lord, I prostrate myself before Thee and implore 
Thy mercy Just as a father or a friend, when fittingly entreated, will 
show mercy to his son or his friend 1f he have been at fault, so, most 
compassionate Lord, abide me in all things, like a lover abides his 
beloved Having, seen (Thy most marvelous and awe inspiring form, 45- 
I am transported by love and my mind 1s panic stricken So reveal to 
me Thy first, most gracious form, Lord of the gods! 
Answer Quoth God, Herewith I have revealed to thee My majestic 47 
form, which no one before thee has ever beheld, because thou art my 
devotee I could do so because it is m My nature that all that I will 
comes true *'* In this form, in which I exist just as L am, Iam visible 48 
but to one who has perfect and complete bhakt: toward Me, not to one 
who merely follows the Veda, performs sacrifices etc Thy terror and 49 
bewilderment caused by My terrifying form which thou hast seen may 
cease now, for?I show thee the benign shape to which thou wert accu- 


stomed before look at st! + 
& H 


to 1 í 


499 aksaram G = R jivdtmatativan R. refers to KathUp. 218 na 
mriyate — etc, which proves that the átman does not perish, (na Mia, 

410 R. explains sadasat as the principle (tattza ) of prakrti existing ei as 
effect (sat being diversified by names ‘and forms) or as cause (asat not beng 
so diversitied) s 

41i G tatparam, viz beyond prakrt: and jivatman. 

412 ghama G = R. sthünam prapyasthanam att 


47$ q.s paraphrasis of odrsfapurt dnt 
48 Missi gat G = R. dfmanab safyasorkalpayogayuktatvdt 
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All the sons of Dhrtarástra and the süta's son Karna are, together 
with their partisans and even some chief warriors of our army, entering 
Thy terrifying mouth to be destroyed: they hasten to their end of their 
own accord. Thou hast revealed this appalling form to me when I 
besought thee to show Thine eternal átman so that I could cognize Thine 
unlimited dominion, But who art Thou who hast such a horrible form? 
To what end does it serve Thee? Be gracious to me and tell me the 
reason why Thou hast revealed this form of destroyer and tell me what 
actions Thou proposest to perform in this form. 


' 


4 The meaning of God's terrible aspect. 


Quoth God, While calculating *** the end of the lives of all beings, 
among whom Dhrtarástra's warriors are the first, T appear in this 
horrible shape which causes their destruction, in order to annihilate 
these beings. Therefore, even íf thou, O Arjuna, refusest the help of 
thine energy, the hostile warriors will of a certainty be destroyed; so 
rise to fight them and do by defeating them obtain the fame of victory 
and enjoy righteous kingship. I am the One who doom those who have 
sinned: thou 47 art but the instrument by which I have chosen to kill 
them. Slay Drona, Bhima, Karna etc. whom I have doomed because of 
their sins, and do not suffer thine anxiety about dharma and adhaima 
and thy love and compassion for thy relutives 368 to worry thee. I have 
doomed them because they are sinners; do therefore not hesitate and 
fight them, for thou shalt defeat thy rivals. No cruelty is to be found 
at all in this battle: on the contrary, thou shalt win the victory. ` 
‘ 


5. Arjuno's exaltation 
* Li 


Then, Samjaya proceeds, Arjuna was over-awed and prostrating 
himself before God he exclaimed, 


; Justly does this universe of gods, gandharvas andthe like which 
has foregathered to see the battle and hag by Thy divine Grace beheld 
Thee now, delight in Thee, love Thee and glorify Thee; and justly 
do the raksasas run away in terror, and justly do all siddhas pay homage 
to Thee!'Why indeed should Hiranyagarbha and all others not pay 
homage to Thee who art superior to them and art the creator even of 


< hkalayati ganayatits kalah, kala- being interpreted as “Death”, Ñ 


ñ ? i 
46% saca sgmataye "V saca m the sense of ‘connecting, fastening’ ”, so sava- 
jücin- "who is capable of fastening the strings to the bow with his left hand, 
ambidextrous”. 


489 cf 1,26-27 and GAS. 5. N 


i 
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Brahma, Hiranyagarbha? Thou art the jivātman, Thou art the 
prakrti, whether existing ,as cause or as effect? and Thou art the 
released átman *" Therefore Thou art the primeval God, the Person, 38 
the ancient, One. Thou art the supreme foundation, for Thou art the 
ütman of all.and sundry bemgs which constitute Thy body. Thou art 
ali knowledge and all that can be known; so Thou art the highest end. 
Thou dost' pervade the entire universe consisting of cit and acit. Thou 39 
art,to be called by the names of everyone and everything because Thou 
art their atman. Thy valour is boundless! 


_Question., Being ignorant of Thy qualities and urged upon by per- 41—42 


plexity and life-long familiarity, I have always considered Thee my 
equal and friend. So I came to address Thee simply as Krsna, or Yadu's 


son, or friend, and in jest 1 have not shown Thee the reverence that is 


due to Thee. For all this I beseech Thy forgiveness. Thou art father 43—44 


and guru of this world, and therefore Thou art most venerable. No one 
in the entire universe equals Thee, how then could one surpass Thee? 
Thus, most venerable Lord, I prostrate myself before Thee and implore 
Thy mercy. Just as a father or a friend, when fittingly entreated, will 
show mercy to his son or his friend 1f he have been at fault, so, most 
compassionate Lord, abide me in all things, like a lover abides his 
beloved. Having, seen Thy most marvelous and awe- 
I am,transported by love and my mind 1s panic-stricken, So reveal to 
me Thy first, most gracious form, Lord of the gods! . 
Answer. Quoth God, Herewith I have revealed to thee My majestic 47 
form, which no one before thee has ever beheld, because thou art my 
devotee, I could do so because it is in My nature that all that I will 
comes true,** In this form, in which I exist just as Lam, I am visible 
but to one who has perfect and complete bhakt: toward Me, not to one 
who merely follows the Veda, performs sacrifices etc. Thy terror and 49 
bewilderment caused by My ternfying form which thou hast seen may 
cease now, for'I show thee the benign shape to which thou wert acctt- 
ñ . 


stomed before: look at it! 
Keats = n MT 


Š 


4 


49 aksarom G = R. jhüimotattzam; R. refers to KathUp. 218 na... 


hat the átman does not perish (na kjorati) 
mrijate . etc, which proves tha ico Outed — 


410 Rexplams sadasat as the principle (tanva) of pr: I n 
effect (sat. being diversified by names and forms) or as cause lasst rot being 
so diversified). 

4 G’ tatparam, viz, beyond prakrts and jivitman. 

42 dhima G = R. sth2nam propyasthoncm ut 

m R's hrasis of adrgfopartdan 
ate piden) G = R. dimaxab galyasamkalje yoga wkteridt. 


inspiring form, 45—46 


50 


51 


52 
53—54 


55 
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Then, Samjaya proceeded, God showed Arjuna his familiar four- 
armed body *'* and reassured him; and Arjuna said, 

Now I have come to my senses again, now I behold once more, this 
lovable beautiful body of Thine, peculiar to none but Thee, which has 
the generic structure of a common human being and is most benevolent. 


6, Presentation of God's proper form is only possible by bhakti. 


God states that the form which Arjuna has witnessed.a moment 
pefore cannot be seen by anyone, not even by gods: for-it is not through 
Vedas, sacrifices, charity etc. that God can be seen, for all those are 
destitute of bhakti. It is only through bhakti that God may be either 
known by the Sàstras, or experienced directly, or approached as He really 
is? Only when a man performs all acts — studying Vedas, per- 
forming sacrifices etc. —, when all his enterprises serve one purpose: 
the supreme end: God, when he is God’s devotee because he loves God 
so much that he cannot sustain his àtman unless he glorifies God and 
therefore performs all acts to one end: God, when he is attached to 
God alone, when he fosters no hatred for any being because he has no 
reason to do so since to him all happiness and unhappiness naturally 
coincide with union with and separation from God and since he realizes 
that all beings depend on the Supreme Person, — only then he will 
attain God as He really is, that is, all his defects — ignorance etc. — 
will vanish and he will cognize God alone. 


Vi MISCELLANEOUS 
1. Why it is better to worship God than the ütman. 


Question. Which group of aspirants will be the first.to realize their 
aspirations, the group.of bhaktas who worship $7. God because they 
believe him to be the supreme Lord and man’s, supreme end *'* and 
possessed of all forms of dominion, or the group; of ‘those people, who 


worship the aksara, i.e. the individual atman which cannot be grasped *” 
by organs such as the eyes etc. ? 


475 as Vasudeya's son, R, explains, God has four arms; he refers. to. YP. 
5,3,10; 13; and an umdentified BhagP., quotation. 


pu R. refers to KathUp. 223. 


; paryupasate paraphrased, by paripürtam wpüsate "who adore Godin his 
plenitude” (from pari- "completely"). 
478 satatayukiah explained by R. as bhagavantam tvm eva param prapyaitt 


manvándh, from Vyuj- “to concentrate, reflect”? see also, n. 97. 
«3 apyaktam. 
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Answer. The group, of bhaktas who, out of excessive’ love, have 
focused their minds 48° on God and in perfect faith aspire to constant 
union with God will attain their object — God himself — soon-and 
easily.48t The second group comprises those who do not worship God 


but the akgara,ii.e.-the individual àtman. This aksara is different from 
the body; so it cannot be denoted by the names of god, man etc. ; 48 


therefore iticannot be grasped by organs such as the eyes etc. More- 
over, though it exists in'the bodies of all beings, it cannot be thought 
of as béing identical with those bodies, for it is of a different kind; 
so‘the aksara is common to all beings 483 but it is not subjected to 
development ‘and therefore constant. Those people, then, who have 
made all their: senses céase to operate, who regard all átmans — however 
dissimilar the bodies to which they are confined may be — as essen= 
tially equal:because they allihave one and the same form: knowledge, 
and who: therefore rejoice in the well-being of all beings,*™ those 
people will-attain the átman which is of God's kind, that is, released 
fromtsamsara** This group of people who focus their minds on the 
Atman.will! however, meet more difficulties in achieving their end than 


the first group of aspirants, the bhaktas. Only after conquering many 
great.difficulties people who mistake the body for the atman will 
e true átman, whereas God will soon 


acquire -the mental focus on th ; 
rescue'from samsara-his faithful devotees who, while focusing their 
minds’ on: the ‘atman,*®* dedicate all their profane and sacral acts to 
God because He is their only:end, and who, uniting themselves with 
none but God, worship him by meditation, prostration, glorification etc., 


in which they delight: 


480 ‘the mind being prapyavisaya- “directed toward an end". ; 
4815 So RP Shades the meaning of G. suktatama-, for ‘these aspirants are 
superior to those of st.:5 who encounter difficulties, and, as witness st. 7, they 


will soon'(na cirdt) reach their end. 
4831 = G! anirdesyam.* 
483 c Gr kajastham; on the synonymity of küfastha- and 1 ahire — 
15," af th itama} purugas anya 
to G^15,16-17. küfastko ksara ucyate H utta h wee gp. LLS) piu 


that? in'akgaravidyd. (yaya tad akgaram adhigamyate, a a 
however denotes the Supreme Brahman, this because Inis the womb of all beings 


- k. Itself. 
(who re heran ar — — in their adversity which results from 


494 ^or,ras R.adds, ceasing to rejoice i t 
abhimana- in other words, the joy regardsithe well-being of these beings e far 
ag they are átmans; cf. dtmavat sarveram bkutanam hitegu niratdls (n. d 
435 ` mam G. = R. matsamandkaront asamsürinam. dimanam, the ug Yt) 
equal to God inasmuch tas it is not subject to karman; R. refers to G. Ts 
(mama sddharmyam) and ‘MundUp. 3,13 (niraRjanal. paraman imya pm li 
< gpyaktà gatih G. = Re avyaktavigaya manovrthb; for avyakta~ is Stan, 


see above (n. 479). 


10 


11 
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2. How to worship God and «hen to worship the atman. 


For these reasons, that God is man’s supreme end **' and that He 
can be attained very soon and easily, one should focus the mind com- 
pletely on God and form the conviction 388 that He indeed is the highest 
attainable end. As soon as one has formed this conviction and con- 
sequently focused the mind on God, one will live in God, If one does 
not immediately succeed in focusing the mind on God completely and 
constantly, then one should attempt to concentrate on Him by first 
practising regular representation of him which implies a boundless 
love of him. If one is incapable of that, then urged upon by excessive 
love for God one should perform devotional acts for the glory of God. 
Then one will soon be able to practise regular representation of God 
and consequently focus the mind on him and finally succeed in siddhi 
or the attainment of God. If one does resort to bhaktiyoga * but yet 
is unable to perform even these devotional acts, then one should resort 
to aksarayoga ‘°° and practise the renunciation of the results! of one’s 
acts, Then,?! by disinterestedly performing acts to propitiate God, one 
will attain the knowledge of the àtman and through this knowledge 
dispel the darkness of ignorance, contemplate the àtman whose sole 

essence is to be a Sega of God, and acquire the spirit of perfect bhakti 
toward God.“*? More than the practice of regular representation devoid 
of love, does the knowledge, which causes the àtman to be evident and 
which presupposes true knowledge of the àtman, favour the well-being 
of the àtman, Still more than that imperfect knowledge, does the 
meditation on the àtman favour the well-being of the world of which 
the former is à means, More than that still imperfect meditation is 
disinterested activity of which the former is a means. As a direct 
consequence of this activity all evil is annulled and the mind cleared. 


When the mind is cleared, perfect. meditation on the átman is pos- 
sible“? 


487 or the variant readings -jü&napripyatvdd and -jüanarthaivüd “because 
of the fact that he is the end to be reached by supreme knowledge" and "that 
he is the object of supreme knowledge". 

453 buddhi- taken synonymously with adAyavasdya-. 

a madyogan G. = R. madgunanusamdhanakrtamadekapriyatodkaram bha- 
tiyogam. 

499 aksarayoga- or atmajoga-: karmayoga which implies knowledge of the 
Atman's nature and is propaedeutic to bhaktt, see supra 3,0, 

491 for then one has subdued one’s mind (yatdtmavan G. == R. yatamanaskah). 

493 R. refers to G. 18,46-54 where this sequence of developments is enumerated. 

493 from all this follows, R remarks, that atmanistha (= akgarayoga-, supra 
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i uS Bore a r" 


3. The‘ qualities of one devoted to disinterested activity 99 Ü Voss 
He: does not hate any being, even though it hates him! He"is 13 
friendly to all' beings, whether they hate him or help him. He i$ com- 
passionate toward all beings which love him, He is not possessive and 
does’notisuffer from the delusion that his body is the atman. So’ he is 
neither delighted nor vexed when fortune or misfortune befall hin, 
for fortune and misfortune are only imagined. He is not transformed *9* 
by rivalry and power,*® even if they are inevitable, He is satisfied with 
whatever-he may happen to find for the sustenance of his body. He is 
constaiitly occupied by the thought 9' that the atman is separated from 
prakrti! He has control over the activities of his mind.'^* His conviction 
as to the matter and purpose which are taught by the doctrine of the 
atman is firm, He has focused on God the positive certainty that God 
is propitiated by disinterested activity and, when duly propitiated, will 
allow his átmarn to be evident. A devotee who, through such karmayoga, 
practises bhaktiyoga is beloved of God, So is the karmayogin who does 
nothing to vex the world, who is not vexed by the world because he is 
not interested in it and who therefore is not joyous, intolerant, fearful 
and irascible, Beloved of God, too, is he who does not care for anything 16 
different from the átman, whose body prospers on pure nourishment 
prescribed by the śāstras, who is capable“? of earning the means to 
perform Sastric rites, who does not feel pain at disagreeable contacts 
which are inevitably connected with the performance of Sastric rites 
and who renounces all activities except those prescribed by the sdstras. 
Beloved of God is the karmayogin who does not delight in any generally 17 


14 


15 


n, 490) is the best means for him who is incapable of bhaktiyoga, whereas for 
him who is qualified for ahnandsthd but bas not yet a pure (santa- “free from 


") mind, karmanistha (that is preparatory karmayoga of 
attachment to results”) mind, igi — aes ts 3 da su 


disinterested activity which does not yet im t 
best means, The —— which R. reads in this verse is 1. dhyana. — 
of un-focused mind in preparatory karmayoga") 2. jana- C karmayoga wi 
implied knowledge of the átman") 3. tad- (sc. jüano-) aporokgyam [4 —— 
plation of the 3tman”) 4. bhakti. It is not clear where jiianayoga enters into 


ie this is advanced karmayoga which implies knowledge of the &tman, purifies 
the mind, and is propaedeutic to bhakti. 

195 —— v.l. spardhd- which I translate; grab&ava- is taken 
synonymously with prebhave- (cf. n. 411) “power”, 

39! satatays yogl, compare n. 477. 

495 = G. yatdtma. 

w = G. dakjak. 


18—19 


20 
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delightful thing and does not hate any odious thing, who 3s not grieved 
by common sorrows, does not desire desirable things and renounces 
good as well as evil because both cause his bondage, Beloved of God is 
he who ıs equanimous, whether he 1s approached by a friend or by an 
enemy, who 1s not attached to his dwelling-place 9? etc, because his 


mind 1s constantly focused on the átman, and is therefore equanimous 
as to honour and blame 


4 But the bhakta 1s superior 


This teaching of the superiority of bhaktinisthà to dtmamsthd 1s 
now summarized m the statement that those votaries who hail 9?! bhakti 


as being at once righteous and immortal are most dearly beloved of 
God 


70 = G antketal 
995, R viz in the manner of 122 where the bhaktas were spoken of, 


PART THREE 


EXPLANATIONS OF TOPICS ALREADY DISCUSSED ' 
IN THE PRECEDING PARTS 


I ATMAN AND BODY 


1.) The proper forms of atinan and body. 
This body, though it may be put in 


experiencing-atman,*” e g, in the proposition 
s exact knowledge of the body 


rent! fromithe latter) Sages who posses 
calltiti the experiencing-àtman's -field of 
knows this body and, because of 
from his body which is the object of 
jfia by these sages. That person may, when 


from the body; consider his knowing átman 
for instance in the proposition : 

hen he perceives his body he wi 
d of the same order as a jug 


nadhikaranya to'his body, 
man know this jug" ; still, w 
it is an entity different from his atman am 
because being an object of the ãtmans 
as other objects of knowledge, 
know his body too, in the same way as Ik 
One may conceive the átman to beinar 

to the body inasmuch as bot! 
serves only to'particularize'an à 

In itself: the knowing ātman is not access 

because its form is peculiar to itself a 

509 bhoktr- tmon- “the átman in relation to 


prüpir- diman- (supra, 
the realizer of its own 


%3 supra 2,1&.» . 
iddhi- “inseparable connection of the attribute with 


804 * aprthaksi 


h are indissolubly c 
tman as belonging to 
ble to the organs of vision etc., 


3,0) "the átman in relation 
pure form as distinct from pi 


sámánüdhikaranya with the 13, 1 
"T am lean", etc. is diffe- 


experience. À person who 


hís very knowledge, must be different 
his'knowledge,®°* is called a ksetra- 


perceiving entities different 
to'be in a relation of/sámá- 
"I who ama? 
all know that: 


knowledge it is of the same order 
so that now the proposition runs: “I 
now a jug.” 


lation of samanddhikaranya 
connected: ® for the body 
a certain class. 


lone and accessible only to a mind 


the body", in contradistinction to 


to its pure self, the átman as 
* 


the attributed” 
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prepared by Yoga. But this does not justify the fools in regarding 
this knower as the prakrti, only because it is proximate to prakrti 9^ 

The ksetrajiia is God, i.e. God is its proper form; the same is true 
of the ksetra. As has been pointed out, ksetra and ksetrajüia may 
be put in sámánádhikaranya, both being indissolubly connected because 
the ksetra particularizes the ksetrajiia. Likewise both ksetra and 
ksetrajfia may be put in sàmanádhikaranya with God, because ıt is the 
sole nature of both to particularize God. Ksetra and ksetrajiia are 
merely constitutive of God’s body. God is the inner Ruler of all ksetra- 
jfias and therefore constitutes their átman; *? so they may be put in 
simanadhikaranya with God.° One should know that ksetra and 
ksetrajfia are distinguishable and that God is the àtman of both. 

There are other interpretations given.5™ It is said that the sentence: 
"Know that I am also the ksetrajiia" should be understood to express 
identity, because of the simanadhikaranya; then it should be admitted 
that God becomes as it were the ksetrajña in consequence of Nescience 
of the truth, and that it is just this Nescience which this teaching seeks 
to sublate. It should be compared to the information of a reliable man 
that there is no snake where a snake is imagined, but only a rope: this 
information sublates the erroneous notion that there is a snake. So in 
the same manner the teaching of the Lord, who is most reliable, sublates 
the erroneous notion that there is a ksetrajfia. : 

But then I would ask: As to this teacher, the venerable Vasudeva, 
the Supreme Lord, has his Nescience been sublated by the exact 
knowledge of the àtman or has it not? If the aswer be: Yes, his 
Nescience has been sublated, then I argue: In that case the view, held 
by Arjuna and others, that there is Difference, is impossible and so is 
any attempt to teach them, because it is impossible to attribute to the 
atman — which in your opinion is mere undifferenced Consciousness — 

25° on Yoga see Lecture 6. ' 


806 R. refers to G 15,10 utkramantam sthutan vdpi bhuñjanam vd gundn- 
viam. | vimagha nanupasyant: paśyanti jňanacakşıuşah. t £ 

59 because of G. api "I am the ksetrajüia as well (as the ksetra)”. 
ias : that God is different from both ksetra and ksetrajiia appears from 


59 R, refers to Antaryámibráhmana BAU. 3,7, esp. 22 (M.). 

%10 R refers to Lecture 10 where God stated that He is the atman of all 
beings (st 20: cham dimd... sarvabhntasayasthitah and st. 39 na tad asti vind 
3at syan maya bhatam cardcaram and st. 42 vistabhyaham idam krisnam ekān- 


fena sthito jagat) and in between (st. 21-38) referred to himself in samAnadhi- 
karanya with all possible beings. 


Sit by Cankara, GBh. 13,2. k ' 


` 


139 


a'quality that is'foreign to it. — If; however, the ‘answer be: No, his 
Nescience has not been sublated, then it is utterly impossible that the 
Lord could even begin teaching the knowledge of the àtman, because 
He possesses no such knowledge himself 312 ` 

* These and similar views are not to be taken seriously. The people 
who set them! forth have no knowledge and contradict Sruti, smrti ete 
The truth'is this: the $ruti?'* asserts that non-spiritual substance, 
spiritual substance and the Supreme Brahman are distinct fiom one 
another and stand in the relation of Object, Subject and Lord res- 
pectively. The Gita °* itself states explicitly that God by his own will 
creates cit and acit conjointly and that from that conjunction all beings 
arise. ‘Elsewhere the śruti 335 asserts that, iñ whatever condition cit and 
act:oriSübject ahd Object exist, their existence depends on God, 
because they constitute his body and are internally ruled by him, and 
that Gdd'is their ütman, This is also the meaning of the grutis 9? which 
state that God himself is the world — whether as a cause or as an 
effect —; for cit and acit, which exist as cause or as effect, constitute 
God's body. So God is effect when both cit and acit substances, which 
constitute his body, are in their gross, evolved condition, and He is 
cause, when both are in their subtle, unevolved condition. This means 
that the' effect is identical with the cause and that therefore the effect 
can be known ifthe cause is known. And this again proves the position 


that-by knowing one, one will know all. m» 
a "In the éruti/passage: “Lol I vll enter unto the three divinities by 


way of the living 4tman and distinguish name and form,” f the three 
divinities connote the whole mass of acit, So from this passage we know 


that all distinctions of name and form are brought about by God’s 
entering into!acit via the jivatman whose atman is God himself. In 
result all expressive words 518 signity the'Supreme Atman'as modified 


by the jivatmans of the non-spirstual matter. Therefore the’ sámán&dhi- 


sid’ t ad 2,12 wt ora? r 
mu CretUp. 559-10; 110; 69; 616; UP In ; CvetUp. 19; 673i 
1,12; 16; 46; 45; MantrU; 1; QvetUp. 4,7 are quoted 
riv 6 25 97-8; 9107 13,19, 143 are quoted; in 143 R- — * 
to mean prakrti in its subtle form; for this meaning he refers to MundUp. bi, 


tasnaüd ¿ad brahma ndmarfipam annam ca soyate. PS 
- ; lUp. 7 (where mriyu- means e 
615 R. quotes BAU. 37,322 (M); SubalUp. Z esa. 


subtle prakrti, < tamas m the same sense oC. st. 


$6  ChUp. 6,21; 6.2,3-6, 86, TarttAr. 2562-3. 
13517 ChUp 6,32; R. cites further Taittár. 2,6,2. I 
bua Soret vacakal fobdah; on tacaka- set Renou, Terminologie sub wie. 
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karaya of a word denoting an effect with a word denoting the Supreme 
Atman as cause, is used in its primary sense. 

The upshot of all this is that Brahman is the material cause of the 
world"* because Brahman, if modified by gross and subtle cit and 
acit, is effect and cause respectively. Nonetheless it is clear that the 
natures of cit and acit on the one hand and the nature of Brahman on the 
other are not amalgamated only because Brahman is the material cause: 
of the conjoined cit and acit. For example: the material cause of a 
coloured cloth is a combination of white, black and red threads, The 
effected cloth will show a combination of whiteness, blackness and + 
redness where white, black and red threads have been woven in it; but 
the colours will nowhere have mixed in the effected cloth, no more than 
they had mixed in the threads which were the cause of the cloth. Similar-- 
ly, although a combination of God, cit and acit constitutes the material 1 
cause of the world, still in the effected world the respective qualities of! 
God as the Ruler, cit as the Subject and acit as the Object of ex-- 
perience are not confused,5?? 

From all this it will be clear that the Supreme Brahman, though : 
entering the effect, is not transformed thereby, because his proper form + 
does not change. The fact that He exists at all as the átman of cit and 
acit substances in gross condition and divided according to their in- 
dividual distinctions of name-and-form, proves once more that He is 
effect, for being an effect is; entering into another mode of existence." 

The doctrine that the Supreme Brahman is without: qualities 523 is 
true as far as it means that He is without all evil qualities, as the šruti 
clearly asserts.7? The doctrine that knowledge is the essence of the- 
Supreme Brahman is undeniably true if that be understood in the sense 
that the essence of Brahman, who is omniscient and omnipotent,! can" 


only be reflected upon through knowledge:and: that this essence is 
knowledge inasmuch as He is self-illuminating 823 


519 ' brahmopadanam jagat, that is: B ituti 

1 i * Brahman constituting « 7 itt 
and | acitin unevolved condition. EM IH 
hiad R. adds that this cortparison holds only to some'extent: for? whereas‘ the 
t ke s have a separate existence, and, i$ combined by the: will of a person into" 
a cloth, constitute at once cause and effect, cit and acit have no separate existence 
——— God, modifled by cit and acit, constitutes at once cause and effect 
nul . 


971 doctrine of advaitavada, refuted in detail š 
si p one: Calle NIS in detail in CBh. 1,1,1 (Th. p. 78 &). 


tox ' : 
desit ue vr that Brahman is knower and essentially knowledge R. refers to ° 
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“The view. thatithe plurality of things is-unreal since’they cannot 


pbe ensouled byzBrahman, because all plurality is essentially foreign to 
1-Brahman,; isecontradicted! by- several.grutis 524, which: affirm ythat 
1 Brahman’ does: exist by his own will-in a plurality of modes; because 
phis being.is constituted by the plural and manifold.moving and im- 
n movable. entities; This affirmation that?Brahman is by his own will 
y, modified by manifold entities because He is'the experiencer in all kinds 
obf manifold dorms, is certainly not contradicted by other srutis which 
v point. ta, unity.ꝰ 

1Thisjdetailed expositiom may suffice to 


: forithe view;that:Brahman is nescient, nor 
rin'Brahman isi due to: upadhis. By the érutis themselves one can know 


uthatithere is no contradiction between all srutis which, in the aforesaid 
nmanner, assertithat essence. and nature vf God, cit and acit are differ- 
e ent,jthatithey;are at once cause and. effect, and'that cause and effect 
aare eternal, 
22. i The body. 

Presently ;it will be summarily explaine 
, elements depend or it, to what transforma! 
vendit has: originated 827 and what is'its proper form; and what is the 
pProper, form) of tthe ksetrajfia and what powers*it. possesses. The r$is, 
i Parásara etc. 3; have. worded this knowledge of ksetra and ksetrajfia 
nin many,ways: Moreover'they state that Vasudeva constitutes the átman 
cpfnthe distinct, ksetra and. ksetrajfia. 7? Many passages in the three 
X Vedas 99, affirm very lucidlyithat ksetra and ksetrajfia exist separately 
aand, that Brahman is the átman of both.’ The 'Brahmasütras, too, deal 
y with jthis subject and their arguments carry conviction. This same 
1 knowledge. ofi ksetra andi. ksetrajña will; now: be' briefly. explained 


1 by God. 
The, ksetra: dep 


show that there is no room 
for the view that difference 


d what a ksetra is, which 
tions it it subject, to what 


ends onjthe- great elements — earth, water, fire, 


524- Taittár, 262; ChUP- 623; BAU: 347; 656; 7; M. 

ms BAU: 4419; 6505. phütam 
adrk G. = R. 3:05am arayai d " Fy 

Sat xG. —— yat = yato hetob, 10 yasmat prasojandya. 

528: R, quotes VP. 2,13, 64-66ab; 83; 

an MBh. 13159437. 

L. of, G. citando HN "5 M. 

sa Go Diletta. explained by “resulting in positive LA od i ets 

. passages are 1. on k$etra: 2,3,1- fia: 25» er 

^the Atman of cit and acit inasmuch as . 
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wind, ether —, Ahamkāra as the primeval element, ;Mahat "? and 
Prakrti; 9? on the ksetra depend the tattvas, i.e. the 5 sensoreal senses, 
5 motorial senses, the co-ordinating manas, and the 5 objects of the 
senses; Desire and hatred, happiness and unhappiness, are the effects 
or the transformations of the ksetra, They are dharmas of the purusa,” 
yet they are transformations of the ksetra because they originate (rom 
the conjunction of 4tman and ksetra and are therefore effectuated by 
the ksetra, The combination of these various elements is brought about 
by the cetana on which they ultimately depend.5 Summing up, the 
ksetra consists of substance, constitutes the basis of the senses, exists 
as a combination of elements subject to the transformations desire, 
hatred, happiness and unhappiness, and serves to be the substratum of 
the cetana's experience of happiness and unhappiness. 

The qualities which one should possess in order to be able to know 
the àtman in the effects of ksetra are the following: humility, sincerity, 
inoffensiveness, patience, uprightness, attachment to one’s guru, purity, 
detachment; impatience with regard to objects, discrimination between 
átman and non-átman, sence of the deficiency of bodily existence; dis- 
passionateness, equanimity; constant bhakti in solitude, dependence on 
the knowledge of the ātman, and fixation on this knowledge. These 
qualities assist a person who is conjoined with prak,ti in knowing the 


‘itman jall other qualities lead ,to ignorance, because they are incompa- 
tible with the knowledge of the àtman. i 
1 H 


3, The Ksetrajífia 5? 
t 


The proper form of the individual àtman will now be explained; 
by virtue of this knowledge — which is attainable with the assistance 
of the above qualities — one will reach the pure àtman, the atman 
exempt from the dharmas of prakrti like birth, old age, death etc. at 

The individual àtman is beginningless and endless; 599 it is subject 


532 = G buddhi», not to be confounded with buddhi- " 
tion, supra 2,41 uddhi- as.a psychological func 


999 G avyakta-, not to be confounded with avjarta- = ütman- 
5: R refers to G 1320 j ois 


. 535 R reads samghdtas cetanddhrtih, ‘the latter word being a bahuvrihi ad- 
jectival to the former. 


536 adhyatbmajñanamiyatuam G. == R, -nisthatvam d : 
5T R: that principle which knows; the ksetra as said above (st. 1): etad (sc. 
hgetram) yo vetti... ^ 


535 "KathUp 2,18 1s quoted, R. reads anddi matbaram. 7 
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to God, of whom at ıs a sega, ^? it is a quantity *39 of the category 
ksetrayfia, distinguishable from and not circumscribable by the body Bit 
It cannot be called sat or asat, because it 1$ neither effect nor cause * 
The atman's conjunction with the conditions of effect and cause results, 
not from sts proper form, but from its concealment by ignorance or 
karman, hsetra and ksetrajfia conjomed may be called cause," but 
not the pure ksetrajña alone, because the condition of cause results 
from karman * The atman in its pure form 1s able to perform the 


tasks of hands and feet, of eyes etc, completely , * 1t ss present in 
everything because it cannot be determuned by space etc It 1s capable 
of knowing the objects with and without the functioning of the senses, 
it 1s detached from all bodies, yet it can support all bodies It 1s by 


nature exempt from the gunas sattva etc , yet 1t 15 capable of experien- 
cing the gunas It can abandon the elements completely and exist 
without a body, and it can exist within a body In the spontaneous 
operations 59 of the body it 1s at once unmoving, because of its own 
stable nature, and moving, because i 1s in a body Though existing in 
the hsetra, it cannot be comprehended by the samsarins because its 
uncommon subtlety sets 1t apart from the body Though present m the 
body, it 1s distant from those who are devoid of the above qualities," 
and near to those who possess them Though present 1n all beings, the 
atman 1s undivided because its only form is being a knower, to those, 
however, who dot no know this form, it appears to be distributed over 


all shapes of beings divine human etc 
It has already been pointed out 348 that the atman can be known 


Se = G jatparayt that God 1s superior to the atman 15 proved by 12 for 
the atman as a sesa of God R cites BAU 3722 (M) CvetUp 69 6 16 

549 brahman G =R brhattvagunayogt ksetrajnotattvam for brahman 
oobrhanty cf CBh 1414 (Th p 385) | see Gonda Brahman (passim) for the 
sense br — atman R refers to 14 26-27 and 1854 see also Intr 


24 R refers to QvetUp 59 sa cdnant3232 kalpate he adds that the atman 


1s circumseribable in so far as it 15 subject to karman 

542 R sat = effect for an entity 1$ called sat in the condition of effect 

when it has the form of god man etc but it 3s asat or cause if it 15 nol an 
asit | tato vai sad ajdyate 


effect he refers to Tattar 871 asad và idam agra 
513 thatis when in subtle condition in which they constitute Br s body 


34 ye the atman can be called cause in the above sense 1f conjbined with 


prakrti 
935 R quotes QvetUp. 3 19 which refers to the Supre! 
atman ss simila 


to MundUp 318 and ChUp 7,262 the ind 


so that the same holds good for the atman 
*46 R such as eg those enumerated in ChUp 7,123 
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as heingidifferent fromthe body because it knows the body; now it is 
said that the same can be known on other grounds, Because it supports 
the elements combined in the shape of the body, it can be known as 
being different fromsthe elements supported. Because it annihilates and 
originates food etc., which is constituted by elements, it can be known 
as'different from these elements. 

Knowledge, the light of the atman,™® illuminates even luminaries 
— such as the sun, a lamp ete. — which dispel only that darkness which 
hinders the contacts of senses with objects. It is beyond prakrti.9? 
Therefore the àtman can be known as knowledge, because it has but 
one form: knowledge, and is attainable by the above means to know- 
ledge. When a devotee of God has acquired this knowledge of ‘the 
ksetra and the knowledge of the means leading to the attainment of 
the átman in its proper form, distinct from the ksetra 881 he is qualified 
to reach that state in which he is released from samsára.? 


4. The natural conjunction of dtinan with prahrti. 


Prakrti and purusa, and the conjunction of both, have no beginning. 
The transformations of the prakrti, desire, hatred etc., which cause a 
person to be tied to samsira, and the qualities of humility etc., which 
cause, him ta be released, originate from prakrti. Soithe beginningless 
prakrti conjoined with'the 4tman and developed into ksetra is, through 
its own transformations and'its own qualities, the cause, alike of-a 
person's bondage and of his release. 

The activities of body and organs 9 — which, are activities in 

. experiencing — ‘depend on the prakrti developed into ksetra. This 
prakrti is subservient to the person or purusa who is the agent, as 
stated in the Siitras.** This agency of the purusa means that the purusa 
is the cause and initiator of all activities to which the subservient prakrti 
is instrumental. So all experience of; happiness and unhappiness depends 
on:the purusa conjoined: with prakrti. The purusa‘itself finds no hap- 
piness excepbin self-experience. When however the purusa is conjoined 


549 G, jyotih equated with "knowledge", for dtinaprabhárüpam. jdnam. 


550 = G, tamas; cf. tamas in SubalUp. 2, which R. al 2 : 
(eg. supra n, 15). * always explains by prakrti 


$51 R, ksetra is treated of in 5-6; the means of knowledge in 7-11; th 
knowledge of ksetrajüa in 12-18. i — — 


882 G. madbhavaya, the ātman being similar to God in so far as it is not 
essentially subject to karman. 

553 = G. kdr3a- and kdrana- resp. 

554 VS, 2,3,33) 
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with prakrti, ıt has experiences of happiness, unhappiness etc, which 
are conditioned by its conjunction with prakrt: and effectuated by the 
gunas sattva etc 
The purusa, existing 1n a particular shape and nature — divine, 21 

human ete — which is a result of previous deleopments of prakrti, 1s 
attached to happiness etc which consi t of the gunas and are proper 
to that particular nature, and 1s active in performing the good and evil 
acts leading to that happiness etc In order to experience the results of 
hus acts he 1s born in a certain nature, good or evil, this new existence 
induces him again to be active and consequently to be born again in 
samsara, until he cultivates the qualities of humility etc. by which he 


may attain the atman 

The purusa, when existing 1 
activities, looks on and consents, 
In the same way 1t experiences the ha 
from the body s activities. So because st rules supports and exceeds 
the body, it 1s a sovereign lord as compared to its body, senses and 
mund Likewise it 1s called the body s sovereign atman, — sovereign as 
compared to the body —, and a most sublime purusa, 1€ 2 purusa 
whose knowledge and power are not to be circumscribed by the body, 
as has been said above 9? Nevertheless, so long as it 15 attached to 


gunas, the purusa 1s sovereign only as compared with the servile body 


He who knows that the purusa and the prakrtı have the aforesaid 23 
s still left 


natures and who knows the nature of the gunas — which 1 
to explain —,he knows discrimmatingly He will not be reborn conjointly 
with prakrti but attain the purified atman characterized by non circum- 


scribable knowledge as soon as he dies 

Of those who possess this knowledge there are several categories 24 
1 the bhaktas with perfect yoga who contemplate with their minds the 
ütman in their bodies, 5" 2 the jfianayogins with imperfect yoga, who 
contemplate the atman when they have qualified. their minds for 
yoga, 58 3 the karmayogins, — a unqualified to practise jfianayoga, 
b preferring an easier method, c compelled by their authoritativeness 


to practise karmayoga and who contemplate the atman, being qualified for 
yoga by karmayoga which implies jnana} oga, 4 karmayogins who are 25 


n such a body and conniving at ats 22 
therefore it 1s the lord of the body 


ppiness and unhappiness resulting 
555 


555 sesstuena having the body as sesa subservient instrument 
= sarirasthitams îl- 


566 st 12 
$57 dhyanena G = R bhaktyogena ailment ülnünam = 


manam  dimand = manasd 
SSS R samkhyayoga = yndnajoga (cf 
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not qualified for any of the methods but listen to sages who know the 
truth and then worship the atman through acts they too will contem- 
plate the atman and conquer death, 5 the traditionalists 559 who are 
unable to do more than listen to the sages these will contemplate the 
atman when they are purified of evil and practise karmayoga etc 

When a being is born with a moving or an tmmovable átman, then 
he 1s born from an interdependent combination of ksetra and ksetrajfia, 
composite, never apart He who perceives that the ãtmans in all com- 
posite beings of all dissimilar shapes are equal because they always have 
one and the same form knowledge, and that they do not perish when 
the bodies die, has an exact perception of the 4tman But a man who 
looks upon the atmans as unequal, simply because the shapes of the 
beings m which they reside are dissimilar, and as subjected to birth, 
death ete, 1s eternally doomed to samsara When a person perceives 
that the atmans, residing in all bodies and being the sesins, supports and 
rulers of all these bodies are equal because they all have the same form 
knowledge, then he saves the átman with hts mind 569 from samsara 
Asa result of his perception of the equality of all atmans he will attain 
the atman in its pure form, without this perception one will implicate 
one s atman in samsara 

When a person perceives that all acts are performed by the prakrt, 
that therefore the atman 1s non-agent and that the àtman has the form 
of knowledge, then he perceives that the atman's conjunction with 
prakrtt its directing capacity and its experience of happiness and un- 
happiness all result from ignorance — effected by karman —, and then 
he has an exact perception of the atman When a person perceives that 
all different modes of existence of all beings depend on one principle, 
prakrt: and not on the atman, and that the varieties of new beings 
issuing from these beings again arise from prakrti, then he will attain 
the atman ın its purest form 

This sublime atman 1s not perishable like the body, for it has no 


beginning it does not act and 1s not bound by the body s modes of 
existences, because it 1s free ffom gunas 


Question Granted that the atman does not act because it 1s free from 


gunas how can it be possible that the atman 1s not contaminated by the 
body s modes of existence which accompany the atman eternally? 

Ansuer In this the atman may be compared to space albeit associated 
with all substances space is too subtle to be contaminated by the modes 


559 — G srutipardvandh 
999 gtmand G = R. manasa 
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of existence of all those substances; likewise, though present in all 
bodies, the dtman is too subtle to be contaminated by their modes of 
existence. 

The ksetrin illuminates the entire ksetra, within and without, by its 
own light, like the sun illuminates the entire world. And, even as the 
illuminating sun is totally different from the illuminated world, so the 
knowing àtman is totally different from his ksetra. 

Those who discern the difference between ksetra and ksetrajíia by 
means of their knowledge of the existing difference, and who know 
how 581 they can be released from the prakrti of the elements, will attain 
the sovereign, i.e. the released átman in its purest form. 


II THE GUNAS 


r in which the gunas cause the bondage of the atiman. 


wledge will be dealt with, to wit the 
the most important knowledge con- 
ing acquired this knowledge a man is 
to origination and annihilation. 

play in the bondage of the atman 


1. The manne 


Now another kind of kno 
knowledge of the gunas. This i 
cerning prakrti and purusa. Hav 
equal to God and no longer subject 

Before the róle which the gunas 
is explained, it is said that the conjunction of purusa and prakrti is 
brought about by God himself. God causes the purusa and prakrti of 
all substances to be conjoined: He plants the mass of spiritual beings * 
as an embryo in the Mahad Brahma 503 which is the womb of the non- 


spiritual matter; in other words, God conjoins his spiritual prakrti, 
constituted by experiencing purusas, with his non-spiritual prakrti, 
constituted by the ksetra of experience. From this conjunction all beings 
arise: the Mahad Brahma — the non-spiritual prakrti — is the cause 
of all these beings. God is the sowing father: He conjoins the spiritual 
beings with certain modes of existence in keeping with their karman. 
Now, what is the cause of our repeated births — as a god, a man etc. — 
in conjunction with acit and in harmony with our previous karman 
Since the beginning of creation? That is the three gunas which are 
591 R.: moksyate "neneti moksah, these means being the qualities of humility 
ete. summed op supra st. 7-M. » 
99? or the jivabhütaprakrti of 7,5, here, acc. to R, called embryo because i 
the seed (bija-) of all beings. : 
Z by R. cquated with the non-spiritual prakrti of 
jivabhüta (7,5); in the opposite mahad R. reads an in 
for the non-spiritual prakrti is the cause of Mekat, Ahamkára etc; 
prakrti R. refers to MugdUp. 1,19. 
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inherent in the prakrtı conjomed being and particularize its nature, and 
which can only be known through their effects — brightness etc. —, 
which are not apparent in pure prakrt: but are apparent in its trans- 
formations, Mahat etc 
The gunas bind the purusa, who 1s conjoined with a body in all its 

evolutions from the primordial prakrt: but who in itself 1s not sub- 
jected to gunas they bind the purusa within the restrictions of his 
corporeal existence 56! The sattva guna gives rise to light and happiness, 
for it is immaculate that light is enlightenment on the proper form af 
things, this guna causes health Sattva causes a man to be attached to 
happiness and knowledge and binds him in this way Once attached to 
knowledge and happiness, he will be actively engaged in realizing them 
by profane and Vedic means, and attach himself to them when realized 

The rajas guna causes sexual desire general ambitiousness and affection 
for one's nearest" So by exciting Ins fesires it binds a dehin to 
acts These acts may be good or evil and cause him to be born m a 
nature in which he will experience the good or evil results The tamas 
guna springs from false knowledge, it binds the dehin through neg- 

hgence laziness and sleep Summing up, sattva mamly causes an 

attachment to happiness rajas to activity, and tamas to undutifulness 

by causing false knowledge 


As has been said above, the gunas inhere im the prakrt: which 
gradually 1s developed mto a body 
Queshon But then, how can they produce effects which contrast to 
one another ? 


Answer Although all three gunas are inherent in prakrti conjoined 


with atman they can, owing to previous karman and different nourish- 
ment," predominate over one another Sattva preponderates when 
rajas and tamas are subdued rajas when sattva and tamas are subdued, 
and tamas when sattva and rajas are subdued From the effects can 
be seen which guna actually preponderates When knowledge 15 ef- 
fectuated, then rajas preponderates When greed, final as well as 
aimless activity" sensoreal activity 568 and desire are effectuated, then 


99 expl of G a 3axam ( essentially) imperishable 


955 resp G raga (R  joptpurugayor anyonyasprha), treua (R.— sabdadisar- 


pw a and sanga (R — putrddtsu sambandhigu. samslesasprha <s/sac 


ps the influence of nourishment wall be dealt with in Lect 17 
a = G prowrtt: drambha explamed as esp ‘final energy” 
G aama the non ceasing of sensoreal activity 
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ign aise lai When no true knowledge,** no activity, no sense 
nac oi ise knowledge are effectuated, then tamas preponderates 
Muss aman s death sattva preponderates, then he will be reborn in 
amuly 59 of people who have true knowledge of the atman and be 
ee to perform acts furthering the true knowledge of the atman 
hen rajas preponderates at his death, he will be reborn in families 
who act to gain results and be qualified to perform acts leading to 
results — heaven and the like When tamas preponderates he will be 
reborn as a brute incapable of aspiring to man's major ends 
According to those who know the developments of the gunas a 
person who has died while sattva preponderated and consequently has 
been reborn in a family of sages, will — in virtue of his disinterested 


action — gain more sattva 1n hus next life and live without suffering 5** 


A person who has died while rajas preponderated will suffer in sam- 


2 this suffering consists ın endless activities for the sake of results 
person who has died while tamas preponderated will suffer from 


perpetuated :gnorance 

Question To what results does the inc 
lives lead? 

Ansuer When sattva increases, 
evidential knowledge of th atman 
greed for results like heaven etc will 1 
creases, 1t will produce negligence, consequently incorrect 
sequently erroneous knowledge which will increase tamas again, 
finally no knowledge at all Sattvika persons will gradually rise and 


attain release Rajasa persons who act for the sake of results and 
consequently will be reborn to continue acting, will remam in the middle 
t will lead to ever new births 


which means general unhappiness because ! 
Tamasa persons, stooping down to ever worse acts will gradually go 
down to the condition of sudra, of ammals, insects, vegetables, 1m- 


movable matter 


rease of sattva in subsequent 


it will produce knowledge, 1e true 
572 When rajis increases, then one s 
ncrease too When tamas 1m- 
activity, con- 
and 


2 How people, whose sattva has gradually u creased, may rise beyond 


the gunas 


A man’s sattva will increase when he partakes 
d acts to propitiat 


ment and performs disintereste 


e God and totally 


ed prakaía- (in G aprakasa-) ‘enlightenment as above st. 6 

su G lokan expl by samahan, hence “family” 
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suppresses his rajas and tamas. When in this favourable condition he 
perceives that the gunas are the agents of activities 7? corresponding 
to gunas and knows that the atman itself 1s non-agent, then he will 
attain the condition of God 

Question, What is meant by the ‘condition of God’? 

Answer Cogmizance of the immortal atman, for a dehin who has 
risen beyond the three gunas which arise from prakrti developed into 
a body, and who perceives that the àtman 1s different from the three 
gunas and has the form of knowledge, will be released from birth, 
death and old age and cognize the àtman 

Queshon By what signs can a man who has risen beyond the gunas 
be recognized? How 1s his behaviour — which 1s a sign to recognize 


him by — and how his proper form? And how has he risen beyond 
the gunas? 


Answer A man has risen beyond the gunas when he does not hate 


the effects of the gunas,"* 1f they are present in undesirable things, 
and does not desne them if they are absent from desirable things 
different from the àtman He takes no part in anything, for he desires 
nothing but to contemplate the àtman He 1s not disturbed by the gunas 
which may seduce or pester him by desire or hatred His acts are not 
dictated by the effects of the gunas, for he perceives the gunas 1n their 
effects He is equable in happiness and unhappiness, his love for the 
atman causing his equanimity because these effects are not the atman’s; 
so a clod, a stone and a piece of gold are the same to lim He does not 
prefer the desirable to the undesirable He knows haw to discriminate 
between prakrti and tman,° so no blame or praise will impress him 
because they arise from virtue or lack of virtue which result from the 
delusion that the atman 1s just a human being So he 1s equable when 
honoured or when blamed, and consequently 1s indifferent to friends 
as well as enemies Thus he renounces all activities resulting from his 
being a dehin 


How 1s one to rise beyond the gunas? Not merely by realizing the 
difference between ütman and prakrti' for this realization can be 
sublated by a wrong vasanà Only when a person pays homage to God 
through perfect bhaktıy oga, can he conquer the almost invincible gunas 


573 cf supra 3,29 
34 G prakdsa-, pracrtts and moha- are 
* a take 
tajas and tamas (above st 11, 12 and 13) ——— 


s expl of G dhira-, from Vdhr-, cf n 262 
S as set forth supra st 19 
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Only then is he qualified for brahman's condition, 1e can he attain the 
àtman as it really ıs, immortal and imperishablej"" for God :s the 27 
support of the atman, of the eternal dharma,5" and of perfect felicity." 


HI GOD'S SUPERNAL MANIFESTATION 


580 the roots of the asvattha tree, which 1s 15, 1 


According to the srutt 
es reach downward This 


eternal, are planted above and its branch 
asvattha tree 1s the samsára, beginning with Brahma who resides above 
the Universe, and ending below 1n men, cattle etc. living on the earth 
It is eternal because its continuous flow cannot be stopped before a 
perfect knowledge 1s effected Agam, the leaves of this tree are said 
to be the Hymns, for the samsára 1s made to increase by the desiderative 
acts which are explained by the srutis 581 He who knows this samsara 
to be thus knows the Veda, for the Veda sets forth the means by which 
the samsara may be stopred so one’s knowledge of the samsara helps 


the knowledge of the means by which one may overcome the samsara 
The downward branches — men etc — which spring from the previous 2 
d again into men etc and 


karman of these men etc, sprout downwar 
upward into gandharvas, yaksas, gods etc , **? all these beings flourish 
through the gunas and their shoots are the objects The roots of the 
tree in the world of Brahma ramify in the world of men, according to 


karman 

People in the samsara are unabl 
described A man can only perceive this much that he is a man, son 
of so-and-so, father of so and so, living in circumstances corresponding 
to his conditi n He does not see that the end of the tree 15 brought 


le to see this tree so as it has been 3 


o 
oT? brahma- Qn brahmabhñüyaya st 26) 1s synonymous with pr ashton 
amptasyauyasya, or the atman in its pure form whom to reach! 


of the kaivalyarthun 
58 R Temaris that dharmasya being on a par with brahmanak and subhassa 


attained, not 
(which both are the aspirants objects), must also be an qon — am 
merely a means of attamung an object 3/75 synonymous Wr , 


of the aisvaryarthin 
59 this felicity being the ambition of the third aspirant, ihe ope AUR 
bhakta R. connects this line with the passage of prapatt: S ——— 
explicitly stated that the gunas can only be overcome, and the ENE 
only attained by prapatti, for a discussion of this passage s "tr 

30 expl of G prahuli, R. quotes KathUp 61, Tait r pecie these 

sat R eg ApC 19163 and ManrS 1 101, dat te. aes are thee 
srutis dealing with desiderative acts R. explains by P ET —— ny leaves 
flourishes through the fulfilment of desires so 2 tree flours! 

882 ie, acc. to the nature of ther karman. 
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about by detachment from enjoyments which consist of gunas, nor that 
the tree springs from attachment to gunas, nor that the tree 1s founded 
on ignorance ? which is the misconception that atman 15 non-àtmin 
One should cut this deep-rooted asvattha down with the sword of 
detachment forged from perfect knowledge, and then onc should find 
that place from which one will never return 

Question How does the attachment to experiences w hich consist of 
gunas — an attachment dating bach to beginningless times — cease 
to exist, and how does the erroneous knowledge the root of this attach- 
ment, cease to exist? 

Answer To sublate this ignorance, one should take refuge ?** m the 
aforesaid primordial purusa '** for He is the creator of everything and 
this active attachment to experiences which consist of gunas has 
originally arisen from him This attachment is indeed an ancient one, 
for the ancient aspirants knew tt. they took refuge in God and were 
consequently released from their bonds So witch people have taken 
refuge in God, then his grace will facilitate all their activities they 
will no more be subject to the misconception 356 that atman 1s non- 
atman, they will conquer their attachment, and delight in meditating 
on the atman, their desire for things different from the atman will 
vanish, they will be released from the pair of opposites happiness and 
unhappiness, and they will know the natures of atman and non-atman 
Then they will attain the atman such as it 15, in its form of unlanited 
knowledge 

The hight of the atman cannot be iffuminated by sun or moon or 
fire It 1s God s supreme light from which one will never return 1t 18 
God's because tt 1s an amsa °° and a vibhuti: of God, and it is supreme 
because 1t can illuminate even the sun etc, but cannot be illuminated by 
them for it is knowledge which illuminates all Yoga kindles the light 
of knowledge but yoga is impeded by beginningless karman That 
karman may, however, be stopped by detachment founded on prapatti 
This atman an eternal amsa of God, will either become a jiva 
553 paraphrases resp G anta, adi and samtpratistha 


Set R reads prapadyed he seems to know the v 
ulgate reading prapadye 5atah, 
or at least the v1 Prapadya yatah the latter of which he comments prapadye 
atah — 1f correct — should be interpreted prapadyu 1yafah (‘in consequence of 


that (prapatt: ) alone ) cf however Intr Ch IV p 2627 for ajfianamorttyadeh 
read mvrttave 


555 for adya R refers to G 910 108 76 
586 moha hence the meaning of amitdha below 


581 on amsa cf CBh 2342 (Th 5358 ff 
sce Gonda Bhakti generalh p 653 fon R dira — di een 
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bhüta9 darkened by ignorance and existing as a living being, and 
govern the senses and mind of the body, or it will exist in its proper 
form, released from ignorance in the aforesaid manner. Whatever 
body ?*? the átman enters and from whatever body it departs, it will 
ith the subtle elements and roam with 


always retain those senses w 
them like the breeze roams with the odours which it has carried from 
d mind to their 


their original abodes. It will adapt those senses an 
natural functioning in objects and thereby experience these objects. 
Those who are perplexed by ignorance do not perceive that the 
átman-with-gunas is conjoined, forms à whole, with human mature 
etc, which are particular developments of prakrti consisting of gunas, 
nor do they perceive that this átman is either departing from a certain 
mass of prakrti, or existing in it and experiencing the objects, and that 
his átman might at some time be different from such a mass — human 
nature etc, — and have only one form, knowledge. They are unable 
to perceive this, for they have the misconception that the atman is akin 
to that mass to which it is conjoined. "Those? however, who know 
the difference between mass and atman and so perceive that the atman, 
albeit present in all conditions, is different from whatever mass it is 


conjoined with, have a clear vision of the truth. 
atti will perceive through yoga that 


Karmayogins who practise prap: J 
the átman, though existing in the body, is different from it and has 
a form of its own. But those who exert themselves without prapatti 
and whose minds are therefore unqualified and incapable of contem- 
. plating the atman °t do not perceive it. . 
It has been said above 592 that knowledge can illuminate all lumina- 
ries, and that the atman, whcther released or existing in 2 body, isa 
vibhüti of God. But the light itself of i ries, which is a 
development of prakrti, is also a vibhüti of God: their lig K 
light, for He has granted it to them. The carrying-capacity of the earth, 
too, comes from God, for He enters into the earth and carries alt 
beings and nourishes them. Likewise, by entering into soma, wit 
consists of the juice of amrta, He becomes ali herbs. By repu ii 
digestive fire in the bodies of living beings He digests their fourfo 


i.e. conjoined with prakrti- or jirobhüto- see G. 76 
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food, °° for God rules everything by his own will and He exists as the 
atman within all existing beings, in their hearts from which the know- 
ledge, which 1s the root of activity and inactivity of ali beings, springs 
forth °9: Therefore, the memory °° of all beings springs from God, 
and so does positive knowledge? and the sublation of ignorance sor 
And therefore God may be known by all Vedas, although they deal 
only with divinities like Agni, because Gzd is their átman and eternal 
ruler So God grants the fruit ?* of the Vedas, and He knows the 
Vedas which expound him in the above manner. This 1s the only way 
im which the Vedas can be explained 


Therefore, one should hear from God what the essential meaning 
of the Vedas 1s There are two purusas which are known in the world, 
ksara, 1e all beings created conjoint with acit and naturally transient, 
1e the jivas, and aksara, 1e the released dtman in its pure form, no 
longer conjomed with act, which is kütastha or having none of the 
characteristics of the body which 1s a development of prakrti 9? 

There 1s, however, a third purusa, differing from both the ksara 
and the aksara purusas that is the Supreme Atman, who pervades and 
supports the three categories °° of cetana, conjoined cetana and released 
cetana, from which He 1s different, because He 1s the eternal Lord 
Inasmuch as God transcends the ksara purusa, he transcends aksara and 


released àtman as well Therefore He is the Supreme Purusa or Person, 
and so He is styled by srut: and smrti 9?* 


i at R wi khüdyacogyalehyapesütmaka “to be chewed, sucked, licked and 
run! 


593 Taittar 3111 BAU 37,3-22 (M) MahanarUp 117, Ch 811, VP 
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59? R both ksara- and aksarapurisa- are generic names, the common charac- 
teristic of the former being the common upadhı of conjunction with prakrti, and 
of the latter the common upadhi of separateness from prakrti ' 

999 [oka- in G lokatrayam expl by that which is perceived (ok3ate) ', so 
lokatraya- means the three categories which are perceived 

99» redartha.alokanal loka tts simptir thocyate “loka- means smrti- here because 


(through smy!t») the purport of the Veda is seen’, f 
O12273. fo sar VP 51734 ; for sruti R quotes ChUp 
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H 
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because of his purity ° T hrough this do 
hes to attam God may acquire 
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trains his senses to turn away from objects,” abstains from hurting 
speech, is compassionate, does not desire objects, ts not harsh but 
worthy of associating with sádhus, has a sense of shame, and remains 
unattracted by desirable objects He resists all attacks of wiched per- 
sons,"* is patient and persevering, and his internal and external organs 
are pure and qualified to perform their tashs, he does not interfere 
with the desires of others and he is not over-proud 


2 The Demontac 


A person who belongs to the demontac class of beings because he 
has been born to mfrmge God's commandment hhe the demons do 
practises dharma for the fame of it, delights in experiencing objects 
and 1s consequently unable to discriminate between what ought and 
what ought not, he is conceited irascible, «candalizes sádhus "^" and 
1s unable to discriminate between higher and lower reality, what ought 
to be done and what ought not 

The above divine nature of submission to God's commandment leads 
to release from bondage and to the attamment of God The demoniac 
nature of mfringing God's commandmcnt leads to bondage and 
degeneration Arjuna who was dubious of his own nature, 1s reassured 
being the son of Pandu, that leading Vaisnava, he belongs by birth to 
that class whose nature 1s divine 

Whereas the Divine are born to practise karma-, jfiána- and bhakti- 
yoga, the Demoniac are ignorant of the Vedic dharma which leads 
to prosperity and release °° Neither the purity nor the ability required 
to perform the Vedic acts as prescribed by the Vedas are proper to t! eir 
nature nor do they practise the twilight ceremonies which bring about 
this purity So no auspicious veracity 1s proper to their nature More- 
over they deny that the world is ensouled by Brahman %9 and that it 15 
ruled by God *'? They deny that the entire creation can be understood 
to originate from the association of prakrti and purusa, and so they 
do not understand it at all and contend that the world 1s caused by 


905 sath G = R mdryänāäm visayaprat any anrodhasantstlanam 


Se being ‘the power to overcome and rule others’ (pardbibhavana- 
sakti 
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desire T 

— — by maintaming this contention they do not realize 

— p an differs from the body and they lack all discernment 
y cannot conceive that the atman 15 different from the body 
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by inconclusive sophisms "? But God hurls these cruel, impure and 
meanest people into cycles of existence, "evolving around birth, old age, 
death etc , there they will be born in circumstances incompatible with 
the attainment of God their buddhis will be depraved and cause their 
gunas to be active ın functioning conformably to the circumstances in 
which they are born So gradually they will fall deeper and deeper, 


devoid of and never arriving at true knowledge of God, until they 
reach the nethermost level 


3 The cause of the dtman’s dechne m demontac nature 


The demomac nature — that heli! — 94 has a threefold cause 
which destroys the atman, viz desire, anger and greed Therefore 
these three should be renounced When a man is released from these 
three, which cause erroneous knowledge of God, he will practise all that 
furthers the interests of the atman His knowledge of God will make 
him aspire to please God, and so he will reach the uppermost level 
Lack of reverence for the sástras is the main cause of that hell for if 
a man rejects the sastra called Veda, and the instruction of God called 
Veda,” and acts merely to realize hus wishes, following the lead of 
his ambitiousness, he will never attan any siddhi in the next world, 


nor will he find any happiness in this world, let alone the attainment of 
the supreme end 


V ON THE ACTS WHICH ARE ESTABLISHED 
BY THE SASTRAS 


1 Acts which are not established by the sdstras have not the desired 
results, for they are of a demomac character. 


Arjuna does not know that acts which are not established by the 
sastras have no results, and he wants to know the various results — 
various in so far as effected by the various gunas — which follow acts 
which are not established by the «astras, but are performed in faith 
Question What 1s the position of those who neglect the regulations 


of the sastras but perform sacrifices in faith? Is that position sattva, 
rajas or tamas? 


Answer Sastrıc faith 1s of three kinds, and it is determined by one’s 


own nature one’s own preferences which are effectuated by previous 


613 paraphr of G abhyasüakah 
tH narakasya G = R asurasvebhdvarapasya 
915 -idhth G = R zeddkhyam madanusdsanam 
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vasanas."* A ma — 
Faith is the soon ccu ups Bi eu ae 
presupposes confidenëe, Vasañ g the means to fulfil a desire; so it 
that particular — nà, preference and faith all originate from 
the properties" of conjunction with prakrti which corresponds to 
Menus are of the atman. The factors which condition these 
orban, The guna e gunas which inhere in body, senses and internal 
are the connie ais 2 be known by their effects, and these effects 
Eunas. Hence that fidi i re is puer i eit —— 
Ur a rajas, —— s is of three kinds, it is either of a sattva, 
Pure faith corresponds to the guna w 
auspicipus den When a person has a matured faith 
faith — then F which themselves are the eventual outcome of that 
quently faith EE b gain tbe results of these auspicious acts; Conse- 

Those A i zeal, is the first thing required to gain a result, 

the faithful Sa a faith of sattva nature sacrifice to the gods; so 
unstained by unl in sacrificing to the gods who cause supreme bliss 
"Scilla aeie happiness is of sattva nature. Persons of a rajas dis- 
limited — to yaksas and ráksasas; their faith brings about 
person brings d by unhappiness. The faith of a tamas 
unhappiness, an extremely limited happiness which mostly is 
— no happines 
teachi Pes by the sastras, 
subject cts — tapas ete, — which 
dins d conceit, ahamkára, desi 
within all embodied beings and the jivas, 
their bodies"?! They are of a demon 


ith which his internal 
620 in 


s at all will result from ritual acts which are 


because such acts are contrary to God's 
rm to the performers: they who perform 

enjoined by the sastras are 
re, hankering and violence, and they 
which are améas of God, 
iac persuasion : for demons 


ais 
R.: svdbhacah svasadharano bhāvah prücinavasananimittas tattadrucivi- 


sesah, 
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act contrary to God's commandment Therefore they will find no hap- 
piness at all and fall a prey to a multitude of calamities 


2 Acts which are established by the sástras are of three kinds, 
according to their determimng guna 


a Nourishment 


Nourishment “?? i of three kinds, as it may be determined by each 
of the three gunas Consequently the sacrifice 1s also of three hinds, 
even as tapas and charity 
1 Sattva kinds of nourishment please a man whose sattva prepond- 
erates These kinds of nourishment increase hte and consequently 
knowledge, 3 power and health They increase happiness while devel- 
oping into fulness and they merease pleasure because they induce a 
person to perform acts which give him pleasure These kinds of 
nourishment are sweet, juicy, substantial and agreeable to the eye 
2 Food that agrees with a rajas person is bitter, sour, too salty, very 
hot, very biting, dry and burmng Such food being of rajas nature 
increases unhappiness, sorrow, illness and eventually rajas 
3 Food that 1s stale, spoiled, reeking, putrid, that consists of left-overs 
of persons who are not gurus and that does not consist of sacrificial 
remnants 524 agrees with a tamas person It increases tamas 

Therefore, people who 1n their own interest want to increase their 
sattva should partake of nothing but sattva food 


b Sacrifices 
1 sattva a sacrifice which is sanctioned by the sástras and is per- 


formed, not to gain a certain result, but as an end im itself, as a 
propitiation of God 


2 rajas a sacrifice which 1s performed to gain a certain result and 
to win a reputation 


3 tamas a sacrifice which is not performed with the sanction of 
virtuous brahmans who are familar with the ritual, nor with mantra, 


daksmã and faith, and the substance of which is not of the recom- 
mended kind 


62 R 


the expl of the varieties of ritual acts begins with th: t 
of food because food lies at the root of all gins with that of the varieties 


975 R. equates here sattva with antahkarana (above n 619 latt 
with its effect knowledge 619) and the latter 


93 amedhyam G = R. ayajñarham | ayajiasiglam sty arthah 
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c. Tapas. 


— be of the body, the tongue and the mind Tapas of the 14 
— ils: worship of gods, gurus, sages, brahmans; purification by 
cua s tirthas etc.; sincerity of bodily actions; chastity; non- 
Na ums apas of the tongue entails: unhurting veracity; agreeable 15 
e picious language; tne practice of the Veda task Tapas of the 16 
nd entails; serenity; > benevolence; contro! over one's language; 
exclustve attention for the átman 
1. sattva; the above threefold tapas, 
e do not aim at any result but regard 1 
2. rajas: tapas performed to gain a result — eg to win a reputation 2° 18 
— and therefore motivated by conceit; being a means of achieving a 
certain end it induces a person to keep moving lest he fall and be subject 
to annihilation. 
` tamas: tapas unreasonably performed by undesirous people who 19 
ereby torture themselves because they do not investigate the possi 
blities of themselves; and tapas performed to destroy other people. 


d. Charity. 


= said charity disinterestedly done at 

ze t place to the right person who has no 
» rajas: charity, if that means the presentation of a no! 

made with a veiled hint at an expected reward 

3. tamas: charity not done at the right time and in the nght place to 22 

the right person, and done without any ceremony of cleansing the fect 


etc and without courtesy. 


if in perfect faith performed by 17 
t as a propitiation 


the nght time and in the 20 


profit to offer 1n return 
t beautiful git 21 


Tat and Sat. 


Om, Tat and Sat are the three words which accompany Vedic ritual 23 
acts"? The syllable Om accompanies the sacrifice because it is a 
Preliminary act S° in itself, and 1s therefore used at the beginning of a 
Vedic sacrifice ete. The words Tat and Sat accompany the sacrifice 
because the first is a term for the object of worship and the iter 
expresses a property. Those who are connected with these three words, 


manah prasada: = k od kidir Anat om " 
D A G. = R monasals ros by mund, wees and WF 


R. viz. satkaraminapajd, TEIP- 
brahman- = Veda = Vedic act. 
enga-. 


3. Vedie acts are characterized by Om, 
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1e persons of the first three stations," ° brahmans, ksatriyas and vaisyas 
who are entitled to perform Vedic sacrifices, and the Vedas and the 
sacrifices themselves have all been created by God in the beginning 


4 How the three words are connected «th the ritual 


24 a Om The ritual acts prescribed by the Vedas, which are performed 


by persons of the first three stations, will always proceed after the 
syllable Om has been pronounced Moreover the Veda 1s always remem- 
bered together with the word Om 
25 b Tat The ritual acts which are performed by persons of the first 
three stations who do not aim at the results but aspire to release may 
be expressed by the word Tat — which ts a word for Brahman —°? 
because these acts constitute various means of attainng Brahman 
26—27 c Sat The word Sat is, in Vedic and 1n common usage, used in the 
sense of “existing’ and ‘good’ Therefore the devotion of Vedic 
persons of the first three stations to sacrifice, tapas and charity 1s said 
to be sat because it 1s good The acts which are auspicious for these 
persons are also said to be sat or good 
So the Vedas Vedic acts and Vedic persons are characterized by 
their connection with the three words Om, Tat and Sat, and thereby 
distinguished from what 1s not Veda or Vedic 
Whatever ritual acts — sacrifices etc — are performed without 
faith are asat, although they may correspond to the precepts of the 


sastras The reason for this is that these acts will never lead either to a 
result in samsara or, beyond samsara, to release 


28 


VI MISCELLANEOUS 
1 Tydga and Samnyasa are synonyms 


18, 1 Question According to the sruti 9?! both tyága and samnyása are 

means of attaining release Now what do both words exactly signify? 
If they are not synonymous what exactly 1s their difference? 

2 Ansuer Some sages hold that samnyasa being relinquishment of 
desiderative acts 1s as such synonymous with tyaga whereas others 
say that tyaga means relmquishment, not only of desiderative, but also 


929 G brülmana explained as qualified for (rahman or Vedic acts (cf 
above n 627) 


630 R quotes MBh 1314992 sa «ah kah yat tat pad it $ 
931 R quotes TattUp 412 and MundUp 226 pM oer 
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of periodical and occasional acts.®? So their difference would be one 
in degree. Certain sages, adherents of Kapila, nay, even orthodox 
followers of Kapila, contend that all acts should be renounced by 
aspirants to release, because acts, like passion and other defects, only 
bind them. Others again maintain that these acts should not be 
relinquished. I 
Now, God's decision is this: tyága is threefold, as has been said 
before,°* viz, the tyága or renunciation of the result of the acts, the 
atman's possessiveness with regard to the act, and the atman’s agency 
in acting. The acts themselves, sacrifice etc., should not be renounced 
by the aspirant, but on the contrary be performed until his death, for 
they purify the worshipping % aspirant of his previous karman which 
is incompatible with his worship. God’s supreme doctrine is that the 
aspirant should perform the acts as propitiations of God, while renoun- 
cing his possessiveness and the result of his act. Samnyása, or relin- 
quishment, of periodical and occasional acts ^^ is wrong, for without 
acts it is impossible even to sustain the body. If sustained by 
Sacrificial remnants, the body enables the person to acquire perfect 
knowledge; if not, it will bring him to error." The Sruti states that 
food nourishes the mind and that the immediate presentation of 
Brahman depends on the purity of one’s food. So it is wrong to 
relinquish periodical and occasional acts, such as the maháyajiias, be- 
cause then one cannot sustain one’s crificial food. The 
relinquishment of these acts because of the erroneous notion that they 
bind the performer is rooted in tamas, i.e. in the ignorance effected d 
tamas.? Still, although they recognize that the acts may gradually 
lead to release, some fear lest they ruin the performer's mind, because 
the activities required for them — the earning of money etc 77 canst 


body by sa: 


are in any case synonymous, 


* R.: this means that samnydsa- and 1 dga- 
as will be amply proved by st. 43 7 and 12 infra. 

93 maulsingh G. = R. kapild quidikas ca t + 
founder of Simkhya; the theory js that of the simhhyan : a ——— 
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ps manlyindm G. = R. moxanaitldim : mananam Wim 
ee R's expl. of G. niyata-- 
ais R. refers to G. 38... 
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diem R. quotes ChUp. 6,54 annam2» 
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ecrtxd 12 the tiza 


11 
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. 16 
suffering and because the acts themselves, requiring strenuous efforts, 
vex the body If on account of some such fear a man decides to devote 
himself to the practice of knowledge and to relinquish his proper acts, 
then his relinquishment 1s rooted ın rajas he will not acquire the result 
of his relhnquishment, that is knowledge, for that would be contrary to 
the sástra “ In fact, the acts do not clear the manas in a visible way, 
but (in an invisible manner) through the grace of God 
One should justly hold that the periodical and occasional acts 5? 
proper to each man's station and stage of life, are to be performed for 
their own sake, as a propitiation of God, and consequently one should 
renounce possessiveness and result This renunciation 1s rooted in sattva, 
1e true knowledge ** of the purport of the sistras Then one will be 
ammated by sattva, possessed of true knowledge and no longer doubt- 
ful, and renounce the result and one's agency of and one's interest in 
one’s acts So one will not hate acts with undcsirable results — which 
occasion negligence * — or hike acts with desirable results 9*5 
Summing up, the sástra prescribes that the interest in, and the result 

and the agency of, acts should be relinquished, but not the acts them- 
selves a dehin possessed of a body that should be sustained cannot give 
up all acting, for acts are necessary to sustain the body, and conse- 
quently the mahayajfias are necessary Only he who renounces the 
results of his acts % 1s rightly called a tyagin %7 

Question But do the sastras not prescribe the ritual acts in connection 
with their respective results? But then, when one 1s to perform these 
acts, one 1s at the same time bound to reap their fruits, whether toy 
are aimed at or not! These fruits being incompatible with release, the 
aspirant must refrain from all acting 

Answer No, for the results (which are of three kinds undesirable 
— hell ete —, desirable — heaven ete —, and mixed — son, cattle 
ete —) will come, at a time subsequent to the performance of the 
corresponding acts, only to those who are not tyagins in the above 
sense, but they will not come to the tyagins So, the results of periodical 
acts are avoided, if the performer acts only for the sake of release in 
the same way as he might have acted to sustain his body or to materia- 


941 


R. refers to st. 31 infra. 
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— desires, It all depends on the end to which the acts are applied; 
ee may be applied to achieve release is proved by the Sruti 848 
"a ore, samnyása is the renunciation of one’s interest in, and of 

x results of and one's agency of, one's acts, and so is synonymous 
with tyàga. 


2. God is rhe agent of the acts. 


It is now explained how one may realize that the átman is non-agent 
the inner Ruler, is the 


by realizing that God, the Supreme Atman, 
— so that one may relinquish all possessiveness with regard to acts 
n results: for‘it is God who performs acts by means of the jivatman 
hi which is his — and its organs — which are his — for the sake of 
ls own sport; which proves that Go d's jivatman is responsible for all 
acts and results. — 

Thos e who know the sdmkhya say, on the strength of the 
conviction which is formed by the Vedic buddhi concerning things as 
ae really are,“ that five causes bring about the success of all actions. 

hese five causes are now set forth. In all actions, whether corporeal, 
oral or mental, which are either enjoined or forbidden by the sastras, 
there are five causes: 
1. the body, that conglomeration of gr 

by the jivatman ; 9* 

2. the agent, which is the jivatmans = 
3. the motorial senses with the mind, which wor 
to complete an action; °* 


4. the different functions of the fivefold vital air; 
e inner Ruler who is the 


ir positive 


oss elements which is governed 


k out in different ways 


P 
main cause 


5. the Supreme Atman as th 
eme Atman, a8 


The jivátman derives its agency from the Supr 


eu* 
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witness the Sütras 99 The objection that in that case the jivatman cannot 
be bound to act 1s disposed of by the author of the Sütras in the ex- 
planation that God makes the jivatman act, while considering its 
volitional effort 5" That means that the jivàtman itself makes, by his 
own will and by means of his body, organs etc and the powers inherent 
1n them, an effort which depends on that body etc , that body etc are, 
however, granted by God So God actuate» the jivàtman, within whom 
He resides, by granting it his permission, but it 1s the Jivàtman itself 
which 1s the cause of its activity, and therefore it 1s subyected to the 
injunctions of the sástras, because it acts by its own free will For 
example when a number of people co-operate in removing a rock, they 
together constitute the cause of the removal, but the one person for 
whose sake the rock is removed 1s alone responsible for the removal 
of the roch, though it be effected by many persons “8 
So, he who perceives that the atman alone 1s agent, whereas actually 
the átman derives its agency from the permission of God, 1s mistaken, 
for he does not perceive the real agent because hus knowledge of the 
teal state of affairs 1s incomplete He, however, who has rightly directed 
lus mind to the difference in agency, because he realizes that God 1s 
the agent, and so 1s not subject to the misconception of egoity, that 1s, 
that he acts himself, and who has the insight that he, while acting, ts 
not bound by the result because actually he 1s not agent, — he then, 


although he have slain all these hosts of enemies, does in fact not slay 
at all and 1s not bound to experience the results 


3 Description of the effects of sattva, rajas and tamas 


The injunction to acts, like jy otistoma ete , is compounded by three 
elements 1 knowledge about the act which is to be performed, 2 the 
act to be performed, 3 the knower of that act The act itself — the 
object of the knowledge sub 1 — 1s compounded by three elements* 


1 the required means, substance etc , 2 the action, sacrifice etc , 3 the 
performer 


The knowledge of the act to be performed, the act to be performed, 
and the performer of the act are threefold, each of them being divided 
according to the three gunas Now one should hear, while the effects 


of the gunas are summed up, how the above elements, knowledge etc , 
are divided according to the gunas 


9599 iz VS 2340 parat iu, tac chruteh 
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1 Knowledge 


a sattva t 
station and iE by which all different beings — different in 20 
principle, the atm: ife — are seen 9* to have in common an unitative 
ces, and Verein and therefore to be equal m spite of their differen- 
untanstormed'a E e, ın spite of the transitoriness of their bodies, and 
b rajas that kn . of interest ın the results of their acts 
acce ot theif dd — by which the atmans in all beings are, on 21 
Sud diferónt aud nea ing im a plurality of forms, held to be manifold 
cda duris T capable of taking interest ın results etc 
which will have a: owledge which 1s directed entirely to one act" — 22 
all: possible joi extremely limited result — as though it would have 
Which has suse s, which, consequently, 15 unreasonably directed ; 
DUM —— content as it involves the above notion that the 
rent, and which has but a limited result 


2 Act 


a sattva 
— an act proper to station and stage of bfe, not involving 23 
ee of the misconception that one ss agent oneself, not 
WES o win fame or not to win notoriety, 1€ without, conceit, 
— out a desire of its result 
ihe e an act, performed for th 
E sconception that oneself 1s the agent and has pe 
i strenuous efforts 
tinent as an act, performed without consideration for the pains per 25 
SET to the performance of act 
der beings and for the atman’. 
of consideration being due to ignorance o 


e sake of the result on account of 24 
formed the act 


s capacity of completing 
£ God's agency 


3 Performer 

a 

— a performer who is not interested 1n the result, has not the 26 
at he is the agent, who, while acting, endures the pains which 


nec 
essarily appear before the act 15 completed, who 1s cnergeue» 
ccess OF failure of the act and 


who 
a us mind 1s not transformed by SU 
e preparatory activities 


e 
— te: at the ume of undertalong 2^ act, henee the connection of tt 
act to be with the ritual act, the sndno of st. 18 supra othe Knowlecst of the 
ono be performed” s the same apphes tO rajas tamas frowledse- 
on p acts like sacrifices to ghottss ceased ancestors ec 
>, krie kormamy anub jaminadu blam 
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b rajas a performer who aspires to fame, seeks the results, does not 
want to spend the money required for the act, who, while acting, hurts 
others, who ts not pure and who rejoices in success and 1s grieved at 
failure 
c tamas a performer who is not qualified to perform sastric acts, ons 
who 1s umnstructed 9 and lazy, who has a preference for magic 69! 
etc , who 1s deceitful and lax even if the act has already been started, 
who 1s uninstructed % and lazy, who has a preference for magic, 
pays malevolent attention to others for a long stretch of time 

The positive knowledge % which results from discrimination, as 


well as stubborn perseverance ^ when an action has begun, are also 
threefold according to the governing guna 


1 Buddh 


a sattva knowledge of the dharma leading to fortune and the dharma 
leading to release, 9" of what ought and what ought not to be done 
of the respective practices of the above dharmas in different places, 
times and circumstances, of the fact that not observing the «astra 15 
dangerous and observing the sastra ıs tranquillizing, and of the truth 
about samsara and release from samsara 

b rajas inexact knowledge of the above dharma and its opposite , of 
what ought and what ought not to be done of their respective practices 
in different places, times and circumstances 

c tamas false knowledge by which all ends are misconceived dharma 


1s mistaken for adharma and reversely advantage for non advantage 
and reversely , higher for lower truth and reversely 


2 Dhrti 


a sattva perseverance by which all activities of mind, prana and 
senses which are permanently directed to, and which are means to, the 
worship of God as a means of attaining release are endured 


b rajas perseverance of a person desirous of results by which the 


683 
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brakriah G = R anadhigatauidyah 
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activities of 
mind, prana and senses as means of attaining dharma, 
r 


An and kàma are endured %% 

am 

— perseverance of the fool by which he pei 

2h poss ete which bring about sleep and per 
to objects that bring about fear, sorrow and despair 


Now ıt 
1s said which happiness — again threefold according to the 36 


governin — 
g guna — results from the above knowledge, act and agency, 
d the end of all grief in samsara 


1 
a cire incomparable Joy an 
— i y be found after long practice 
bicis je £i which at the beginning of ) oga 1» hike unhappiness 37 
Bits aoo dor nio rupe strenuous efforts and because then the 
derent PEiehss 2 the atman 1s not yet cognized, and which at 
apers pelore as r because the distinct proper form of the atman 

a result of practice, and which originates from the 


total ce: 
b kukaa of the buddht’s focusing on everything but the atman “° 
appiness which immediately when experienced 15 like elixir 38 
but which at the end, when 


becai 

Pis d — senses contact the obyects, 

have ceased V m which first caused the agreeableness of the objects — 

c tamas ha s like poison because 1t will lead to hell etc 

the end miss ed which immediately when experienced and iR 

which is — Atman to be ignorant of the truth about tine» a 

— ught about by sleep, laxity of sensoreal operation and 
Roe about one's task 

F this signifies that an as 

ae quire sattva There 1s no 

E gods who 1s free from the three prakrti 


4G 
od can be attained by acts proper t0 one's station and stage of life 
with samy 45a — 4 


and act 15 brovght 
hen acts are berg 


rsists in those ac- 35 
plexity and which 


yas and tamas 


pirant should suppress ra 
in leaven of 


living being among men, 
-born gunas 


synonymous 


Tyga or relinquishment — which 15 
ent of result 


is 
tba ie release 87 The relinquishm 
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functions and differences according to the various gunas of the natures 
of their performers 

The gunas originate from the nature, or the previous karman, of 
brahmans, ksatriyas, and vatsyas which has caused them to be born in 
their proper station Sattva arises when rajas and tamas are suppressed 
and originates from the brahman’s nature, rajas arises when sattva and 
tamas are suppressed and originates from the ksatrrya's nature, tamas 
preponderates shghtly in the vaisya and strongly in the südra from 
whose natures it originates when sattva and rajas are suppressed The 
acts of these various stations, differing according to the governing guna, 
are expounded by the sastras 
a From the brahman’s nature arises the act of control over the 
external and internal organs, 9"! sastric chastisement of the body, 
qualification ta sastric acts, endurance, sincere behaviour, positive 
conviction that this 1s truly the purport of the Veda that God is the 
Supreme Brahman with all his divine attributes 972 
b The acts proper to the ksatriya’s nature are heroism, invincibility, 
stubborn perseverance , 97? competence, the holding out in a desperate 
fight, the sacrificing of possessions to hestow them on others, and the 
power to rule others 


c The acts proper to the vaisya are agriculture, cattlebreeding and 
trade 


d The natural task of the «üdra is service to the above ranks 

The acts and tasks summed up above are illustrative they imply 
acts like sacrifices etc , prescribed by the sastras, as well as the different 
functions of all four stations, the sacrifice, naturally, 1s proper to the 
first three stations, brahmans, ksatriyas and vaisyas alike, the various 
tasks of the brahman — viz control over external and internal organs 
etc — are proper to the aspirants of all three stations But they are here 
assigned to the nature of the brahman since it 1s easy for a brahman 
to accept these tasks because in him sattva naturally preponderates, 
whereas they are not assigned to the ksatrrya and the vaisya because 
in them rajas and tamas naturally preponderate — The brahman's 
functions are sacrificing for others, teaching and accepting the ksa- 


triyas function 1s protecting the people, the vaisya's husbandry etc, 
and the sudra’s service 


$11 G sama and dama- resp 
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A man 

When by — i fus proper task attams the highest end How? 45 
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form, when one practices dhyanayoga in the following manner: *'? 
directing the buddhi to the pure atman; qualifying the mind by turning 
it away from the objects; removing the objects; renouncing the prefer- 
ence and aversion occasioned by the objects; living at a place where 
nothing can hinder the dhyàna; eating neither too much nor too little; 
directing the operations of body, speech and mind to dhyana; being 
constantly intent on dhyànayoga until death; taking an aversion to all 
objects- but the one entity to be meditated upon, by considering the 
defectiveness of the objects; giving up the misconception of egoity as 
well as the forcible influence of vasand which nourishes this miscon- 
ception, and the resulting pride, desire, anger and possessions; being 
free from the notion that that which is not the átman's is the àtman's; 
and finding one's sole happiness in experiencing the atman. 

Then, when the proper form of one’s átman, whose nature is to 
be a esa of God 9? and whose form is unlimited knowledge,°** has 
been revealed and this proper form is not contaminated by the klesas,°" 
acts etc., one will not mourn over any being but God, nor desire any 
being but God, but be equal and indifferent towards all beings; not 
caring for anything, one will acquire bhakti towards God — supreme 
bhakti which is the experiencing of the most dearly beloved One. 
Through such bhakti a man will know God in all the majesty of his 
proper form and nature, virtues and manifestations; and immediately 
after knowing, he will attain God in virtue of °? his boundless supreme 
bhakti. This is the crowning development of the disinterested per- 
formance of periodical and occasional acts proper to station and stage 
of life, which are performed to propitiate God. But it crowns also the 
desiderative acts: when one performs, not only the periodical and 
occasional acts, but also %% the desiderative acts while relinquishing 


one’s agency to God, then one will by God’s grace completely attain 
that eternal end which is God. Therefore, one should leave all acts — 


together with agency and object — to God because one knows that 
one is ruled by God; and, while realizing that it is God who is to be 


$79 which proves that dhyaua- here is not s; i i, 
r - ynonymous with bhakti, but means 
the knowledge in the contemplation of the átman as discussed i r 
sed 
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It has been said 99? that bhaktryoga is the most secret of all secrets 
because 1t 1s the best way to salvation Now Arjuna should hear God's 
final word on bhakti, God speaks this word to Arjuna's advantage, 
because Arjuna rs very dear to him He should practise that continuous 
representation — synonymous with knowledge, worship, meditation etc 
— which has the form of contemplation and which 1s most dear to the 
worshipper 9? He should love God excessively and therefore practise 
the above representation while being completely absorbea in the worship 
of God,®! and humthate himself before God If he does so, then, God 
promises,” he shall attain God, for he 1s held very dear by God, so that 
He cannot endure being separated from him and hence makes him reach 
Himself While performing all dharmas — 1e karma-, jfiana- and 
bhakttyoga which are means of attammng supreme bliss — at his option 
according to his qualifications, and at the same time relinquishing their 
result, his agency etc , he should realize that God alone 1s the agent, the 
object, the end and the means ® Then God will release him from all 
evil incompatible with his attamment of God, evil piled up by endless 


wrong activities in beginningless times therefore he should not 
despair 994 


This most secret doctrine shouid not be taught to someone who 
does not practise tapas, nor to someone who practises tapas but not 
bhakti, nor to someone who, though he practises bhakti, does not listen, 
nor certainly °° to someone who discovers defects in God's proper 
form, his sovereignty and Ins virtues But he who explains it to 
bhaktas will, when he has practised supreme bhakt: towards God, 


e G 91 


999 interpretation of G manmana bhara, for thi 

— — » for this passage cf CBh 1,1,1, 
991 — G madjdji R 3ajanam pfjanam | aradhana 
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propitiatory worship 1s the complete performance by a — — ot all 
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It has been said © that bhaktryoga is the most secret of all secrets 
because it 1s the best way to salvation Now Arjuna should hear God’s 
final word on bhakti, God speaks this word to Arjuna's advantage, 
because Arjuna 1s very dear to him He should practise that continuous 
representation — synonymous with knowledge, worship, meditation etc 
— which has the form of contemplation and which 1s most dear to the 
worshipper 9? He should love God excessively and therefore practise 
the above representation while being completely absorbea in the worship 
of God, and humiliate himself before God If he does so, then, God 
promises,°" he shall attain God, for he ts held very dear by God, so that 
He cannot endure being separated from him and hence makes him reach 
Himself While performing all dharmas — 1e karma-, jfiana- and 
bhaktryoga which are means of attaining supreme bliss — at his option 
according to his qualifications, and at the same time relinquishing their 
result, his agency etc , he should realize that God alone 1s the agent, the 
object, the end and the means ® Then God will release him from all 
evil incompatible with his attainment of God, evil piled up by endless 


wrong activities in beginningless times therefore he should not 
despair 994 


This most secret doctrine shouid not be taught to someone who 
does not practise tapas, nor to someone who practises tapas but not 
bhakti, nor to someone who, though he practises bhaktt, does not listen, 
nor certainly ®* to someone who discovers defects in God's nroper 
form, his sovereignty and his virtues But he who explain it to 
bhaktas wil, when he has practised supreme bhakt: towards God, 
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has repeated it, Having obtained divine vision and hearing through the 
favour of Vyasa, he heard this supreme secret called Yoga from Krona 
— that ocean of knowledge, force, sovercignty, perseverance and glory 
— personally. As often as he recalls this auspicious and miraculous 
dialogue which he has heard with his own ears, he is moved by joy ; and 
whenever he remembers that most wondrous sovereign form of God 
which He revealed to Arjuna and which Samjaya witnessed, he is 
struck with amazement and stirred by joy. 

But words fall short. Suffice it to say that wherever God, the Lord 
of the conjunctions of spiritual and non-spiritual substances 7° — which 
constitute his higher and lower natures —, He, on whose volition 
depend the different proper forms, existences and activities of all 
substances different from God, He, Krsna, Vasudeva's son, is present, 
and wherever Arjuna the Archer, the sister’s son of Krsna’s father, 
who resorted to Krsna feet, is present, there — to his mind — will 
happiness, victory, prosperity and unswerving morality be found. 


700 expl. of yogefoara-, yoga- in the sense of "combination, association etc.". 


APPENDIX 


Yamuna’s Gitarthasamgraha ! 


(vigihe Yamunam tirtham sadhuvrndavane sthitam 
mrastaphmagasparse yatra Krsnah krtadarah ) 
ovadharmnayfinavairagyasadhyabhaktyehagocarah 
Narayanah param brahma Gitásástre samiritah 1 
Jñanakarmàtmike nisthe yogalakse susamskrte 
atmanubhitisiddhyarthe pürvasatkena codite 2 
madhyame bhagavattattvayathitmyavaptisiddhaye 
Jñanakarmabhinirvartyo bhaktiyogah prafirtitah 3 
pradhanapurusavy aktasarvesvaravivecanam 

karmadhir bhaktir sty 4dipiirvaseso ‘ntimoditah 4 
asthanasnehaharuny adharmadharmadhuyakulam 
Partham prapannam uddiya sástravataranam krtam 5 
nityatmisangakarmehagocara samhhyay ogadhih 
dvitiye sthitadhilaksy4 proktà tanmohasantaye 6 
asaktya lokaraksdyai gunesv àropya kartrtim 
Sarvesvare và nyasyokta trtiye karmakàryatà 7 
prasangát svasvabhávoktih karmano 'karmatásya ca 
bhedà jfianasya mahatmyam caturthadhydya ucyate 8 
karmayogasya saukaryam saighryam káscana tadvidhah 
brahmajfiánaprakáras ca paficamádhyaya ucyate 9 
yogàbhyásavidhir yogi caturdha yogasadhanam 
yogasiddhah 2 svayogasya paramyam sastha ucyate 10 
svayáthátmyam prakrtyásya tirodhsh saranagatth 
bhaktabhedah prabuddhasya sraisthyam saptama ucyate 11 
aisvaryáksarayšthatmyam 3 bhagavaccaranarthinam 
vedyopádey abhavanàm astame bheda ucyate 12 


1 L reproduce here Apte's text as given in his edition of Rámanuja's Gitábhasya 


X 92, Bombay 1923) and add im notes the variant 
olin ee eie Ua he GAS printed in Govindacárya's 


readings which appear in the parts of th I 
translation of the GBh , all of them are to be preferred to Áple's readings. 
2 Gov 50gasddhih 
3 Gov -ydthdimyabhagavuc- 
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svamahatmyam manusyatve paratvam ca mahatmanam 
viseso navame yogo bhaktirüpah prakirtitah. 13. 
svakalyanagunánantyakrtsnasvàdhinatàmatih 
bhaktyutpattivivrddhyarthá vistirnà dasamodita 14. 
ekádase 'sya yáthátmyasáksatkárávalokanam 
dattamuktà * vidipráptyor 5 bhaktyekop&yatà tathà, 15. 
bhaktisaighryam upayoktir asaktasyatmanisthatà 
tatprakárás tv atipritir bhakter dvadasa ucyate 16. 
dehasvarüpam atmàptihetur átmavisodhanam 
bandhahetur vivekas ca trayodasa udiryate 17. 
gunabandhavidhau tesàm kartrtvam tanmvartanam 
gatitrayasvamülatvam caturdasa udiryate 18 
acinmisrad visuddhac ca cetanat purusottamah 
vyápanàd bharanat svàmyád anyah paficadasoditah 19. 
devasuravibhagoktipiirvika sastravasyata 
tattvanusthanavijfianasthemne sodasa ucyate 20 
asastram ásuram krtsnam sastriyam gunatah prthak 
laksanam sástrasiddhasya tridhà saptadasoditam 21 
asvare kartrtabuddinh sattvopadeyatantime 
svakarmaparinàmas ca sástrasárártha ucyate 22 
karmayogas tapastirthadanayajfiadisevanam 
Jñanayogo jitasvántaih. parisuddhdtmam sthitih 23 
bhaktryogah paraxkantyaprityà dhyanadisu sthitih 
trayanam api yoganam tribhir anyonyasamgamah 24 
nityanainuttikinam ca pararádhanarupinam 
atmadrstes traye "py ete yogadvárena sadhakah 25 
nirastanilchila jñãna drstvatmánam paránugam 
pratilabhya param bhakti tayaivapnot: tatpadam 26 
bhaktryogas tadarthi cet samagraisvaryasadhanam 
atmarthi cet trayo "py ete tatkatvalyasya sàdhakah 27 
aikantyam bhagavaty esam samanam adhikarinam 
yàvatprapti pararth cet tad evátyantam asnute 28 
Jñani tu paramaskanti tadayattatmayivanah 
tatsamslesaviyogaikasukbaduhkhas tadekadhih 29 
bhagavaddhyanayogoktavandanastutikirtanaih 
labdhatmà tadgatapranamanobudahindriyakriyah 30 
nyakarmadibhaktyantam kuryat prityaiva karitah 


4 Gov faltvam wkta 


5 so, curiously, both Apte and Gov this irregular form should be emended 
will, cÍ Yamuna, AS, p 19 (sl) samettts-, p 47 (sh) tadeittch and arthazitter 
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upàyatàm parityajya nyased deve tu tamabhih. 31. 
aikántyátyantadásyaikaratis tatpadam Apnuyat 
tatpradhánam idam šastram iti Gitárthasamgrahah. 32. 


Translation 


(I bathe in the holy tirtha of the river Yamuna which is situated in 
the blessed Vrndávana, where no snakes are to be met with and where 
homage is paid to Krsna.) * 

1. It is the doctrine expounded by the Bhagavadgita that Narayana, 
who is the Supreme Brahman, can only be attained by means of bhakti 
which is brought about by observance of the dharma, acquisition of 
knowledge and renunciation of passion. 

2. In the first six Lectures it is commended to gain well-founded 
positions in knowledge and action directed to Yoga, in order to succeed 
in the presentation of the átman. 

3. In the Lectures 7—12 the bhaktiyoga, which can (only) be brought 
about by knowledge and action, is treated of as a means of attaining 
exact knowledge of God such as He is? 

4. The Lectures 13—18 deal with topics supplementary to the fore- 
going, such as matter, 4tman, the evolved creation, the sovereign Lord, 


action, knowledge, bhakti etc. 

5. The whole teaching is set forth for the sake of: Arjuna who, over- 
come by misplaced love, compassion and anxiety about dharma and 
adharma, has taken refuge in God. 

6. The 2nd Lecture treats of the knowledge? of samkh; i 
concerning the eternal átman and disinterested activity respective 
culminating in mental fixation. 
7. The 3rd Lecture demonstrates that acts should be performed, not 
for the sake of retribution,? but to save the world, and that the agency 
which those acts involve should either be attributed to the gunas or 


imposed on God. 
8. Apart from an incidenta 


ya and yoga, 
ly and 


1 discussion of God's nature, the 4th Lec- 


it might be read “I betake myself to 
the hosts of saints, among whom 


9 this £loka contains an elaborate pun; 
ge is paid to Krsna”; the sloka 


the venerable Yamuna who has his place among 
no crooked people are to be encountered and homai 
is not Yamuna’s. E 
7 tativa- “quiddity”. " tok 
5 dhiis synonyzous with G. buddhi- (239) to spot it corresponda 
9 asaktya “not because of one's interest in the rest! ts o! 
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ture deals with non-agency m activity, the divisions of acts and the 
emmence of knowledge 


9 The 5th Lecture sets forth the easy practicality and quick efficacy 
of karmayoga, some simili topics and the knowledge of brahman 

10 The 6th Lecture treats of the practice of Yoga the fourfold 
division of yogins, the means to Yoga, the succeeding of Yoga,” and 
the perfect state of Yoga with God '* 

11 The 7th Lecture discusses the exact knowledge of God, its con- 
cealment by prakrti, the resorting to God the divisions ot devotees and 
the superioiity of the enlightened one 

12 The 8th Lecture deals with the three divisions of aspirants, viz 
aspirants to 1 sovereignty, 2 knowledge of the tman, 3 attainment of 
God, and with the hnowledge to be obtained and the qualities to be 
acquited by each 

13 The 9th Lecture treats of the enunence of God and his divine 
superiority in human embodiment of the excellent character of the 
mahatmans and of the bbaktryoga 

14 To further the origination and increase of bhakti, the 10th Lec- 
ture sets forth in detail the knowledge of the mfinite variety of God's 
beautiful qualities and the utter dependence ot the umverse on God 

15 The 11th Lecture describes the immediate presentation of God and 
teaches that the quiddity of God cin only by bhakti be known and 
attained ** 

16 The 12th Lecture treats of the rapid efficacy of bhakti and of the 
means of practising bhakti, directs the unqualified aspirant to the attain- 
ment of the atman and discusses its modes, and explaims how very dear 
the bhakti is to the devotee 

17 The 13th Lecture discusses the proper form of the body, the 
reason why the átman can be attained the purification of the átman, 
the reason of the atman’s bondage, and the discrimination between 
atman and body 

18 The 14th Lecture deals with the way in which the gunas bind 
the atman, the agency of the gunas and their elimination, and explains 
how God 1s the basis of the three end; '* 


10 
uw 
u 


I translate Gov s reading yogasiddhih 


sva- refers to God, the Teacher of the Gita 
I translate Gov 's reading 


MA translate Gov 's reading fathom ukfd t. is the object governed by the 
nomina verbi eitlippdMyor 


as three ends and objectives summed up in 1457 brahman, dharma and 
su 
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19 T 5 
"a ia 15th Lecture argues that the Supreme Person is different 
a P he spiritual creation, whether conjomed with the non spiritual or 
its pure state, because H 
ce a e pervades, maintains and governs the 
20 T 
en he 16th Lecture, after setting forth the division of the godly and 
ii — contends submission to the sastra 1n order to corroborate 
EE nowledge and the observance of the truth 35 
n The 17th Lecture treats of the difference in qualities between all 
: ae or non sistric acts and sastric acts and concludes hy ex- 
Si ing the thee chuacteristics of all acts which are sastric 
: The last Lecture deals with the Knowledge in virtue of which ail 
— is attiibuted to God, and of the necessity of cultivating sattva 
i S orth how personal acts develop (into the attainment of God) and 
on udes by stating the fundamental doctrine of the Bhagavadgita 
S — 1s the observance of austerities, pilgrimages, charities 
Awe ices etc Jiianayoga 1s the fixation on the completely purified 
» an with all inner emotions subdued 
4 i Bhakt1y oga 1s the fixation on meditation etc , born from love for 
exclusive concentration on the Supreme One All three yogas are inter 
connected 
ra All three yogas serve to success 
ices which are propitiations of God as we 
the atman by means of Yoga 
26 When all nescience has vanished and one has pert 
which 1s attendant on God, then one may acquire per 
thereby attain God's paradise 
27 The bhaktiyoga serves to gam complete sovereignty , 
desired All three yogas serve to attain the atman in its pure 
1f that is desired 
28 The exclusive concentration on God t 
until they have achieved their ends When one aspires t 
One, then one will fully attain Him 
29 The jñamn, however, 1s exclusive 
of his atman depends on Him, hus 


in periodical and occasional sacri 
I] as in the presentation of 


ceived the átman 
fect bhakti and 


9 jf that is 
state,” 


s the same for all adhik irins 1 


o the Supreme 


ly concentrated on God the hfe 
happiness and unhappiness are 


35 fattranusthdnayndnasthemne, tatisa must refer to the topic of Lecture 15 
Gs 19), so essentially R. 
3 the objective of the so-called as$vary Srthin. 
xd the objective of the kaivalyárthin. 
1e aigvaryarthins kaivalyarthins and jnamts- 
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brought about by his union with and separation from Him; his mind 
is focused on Him alone. 

30, When he has attained the àtman by means of salutations, litanies 
and glorifications which are called the yoga of meditation on God,'? 
then all operations of his pránas, mind, spirit and senses are directed 
towards God, and 

31. urged upon by his love, he practises everything, from the perfor- 
mance of his personal duties to the cultivation of bhakti, as a means 
of attaining God; renouncing all personal interest he dedicates all to 
God in holy terror.? 

32. Having found his sole happiness in exclusive concentration and 
perfect humility, he attains God's paradise. 


This is the chief matter of the doctrine; and herewith ends the 
Summary of the Bhagavadgità. 


10 or bhaktiyoga. 


20 tamabhih; this terror I take to signify the aspirant's fear of remaining in 
samsára by cherishing his interest in the results of his acts. 
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